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PREFACE 


The Mantle Odes: Arabic Praise Poems to the Prophet Muhammad offers 
original translations and contextualized interpretations of the three most 
renowned praise poems to the Prophet ( madcPih nabawiyyah) in the Arab- 
Islamic tradition. The three odes span the arc of Islamic history: the first 
dates from the lifetime of the Prophet (7th c. ce); the second from the 
medieval Mamluk period (late 13th c.); and the third from the Modern 
colonial period (1910). It is the intention of this study to bring these Arab- 
Islamic devotional masterpieces into the purview of contemporary literary 
interpretation in a way that makes them culturally relevant and poetically 
effective for the modern reader, whether Muslim or non-Muslim. 

Chapter 1: Ka c b ibn Zuhayr and the Mantle of the Prophet. The first 
poem is the conversion ode of the celebrated pre-Islamic poet, Ka c b ibn 
Zuhayr. The poet, who faced a death sentence for his failure to convert to 
Islam, in the end came to the Prophet in submission and presented the ode 
of praise ( qasidat al-madh ) that opens “Su c ad Has Departed” (Banat Su c ad). 
As a sign of his protection and acceptance of Ka c b’s submission, the Prophet 
bestowed his mantle on the poet, and the poem became known as “The 
Mantle Ode” (Qasidat al-Burdah). Su'ad Has Departed is a striking ex- 
ample of the panegyric ode in the pre-Islamic tradition and demonstrates 
the power and plasticity of that form to become the dominant genre of the 
courtly and religious poetry of the Islamic tradition. 

Chapter 1 opens with an introductory section that presents in a suc- 
cinct manner the form and function of the pre-Islamic ode of praise to 
Arab kings and tribal chieftains. In light of theories of rite of passage 
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and gift exchange, it presents the Arabic praise ode as part of a multifac- 
eted exchange ritual, whereby a bond of mutual obligation and allegiance 
is formed between the poet and patron. Above all, it demonstrates that 
the three-part praise ode incorporates a supplicatory ritual that forms 
the basis for the poem’s performative functions. Three renowned ex- 
amples of the pre-Islamic ode, by Alqamah ibn 'Abadah, al-Nabighah 
al-Dhubyani, and Zuhayr ibn Abi Sulma, along with the prose anecdotes 
that contextualize them in the Arabic literary tradition, thus set the stage 
for the examination of the dramatic conversion narrative and celebrated 
ode of Ka"b ibn Zuhayr. 

The interpretation of Ka c b’s Su c ad Has Departed demonstrates that 
Ka c b has captured in poetic form the life-and-death drama that is so 
evident in the prose narratives about his risking his life to submit to the 
Prophet and convert to Islam. Through viewing the poem as a ritual of 
submission and supplication — what I term the Supplicatory Ode — this 
study reveals as well how and why Ka c b’s Su c ad Has Departed has pro- 
vided a spiritual model for Muslims seeking redemption throughout the 
ages. Chapter 1 closes with a brief look at another poem to the Prophet, 
the elegy of Hassan ibn Thabit, to demonstrate how the supplication 
ritual and the exchange of poem for prize in this world (i.e., the exchange 
of Ka c b’s poem for the Prophet’s mantle) can be translated, after the 
death of the Prophet, to the next world. 

Chapter 2: Al-Buslrl and the Dream of the Mantle. The second poem 
to receive the sobriquet of Mantle Ode is the most famous devotional 
poem in the Islamic world, the Mantle Ode (Qasidat al-Burdah) of the 
7th/i3th century poet of Mamluk Egypt, al-Busiri. The legend goes that 
the poet, afflicted with incurable hemiplegia, composed, out of hope and 
despair, a praise poem to the Prophet. That night he saw the Prophet in 
a dream and recited his poem to him. The Prophet, delighted with the 
poem, bestowed his mantle on the poet. Al-Busiri awoke the next day, 
completely cured. His Mantle Ode has, ever since, been credited in the 
Islamic world with curative, talismanic, and spiritual powers. The re- 
nowned 9th/i4th century historian and sociologist of the Maghrib, Ibn 
Khaldun, considered a copy of al-Busiri’s Burdah a fit gift to present to 
the Mongol conqueror, Timurlank . 1 With the nineteenth-century Otto- 
man restoration project, verses of the Burdah, along with those of the 
Qur 3 an, adorned the domes of the Mosque of the Prophet in Medina . 2 
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Al-Busirl’s Mantle Ode generated a massive production of manuscripts, 
commentaries, expansions, imitations, and translations, and continues 
to be widely performed and printed throughout the Islamic world. 

Chapter 2 begins with a brief overview of the developments in genre 
and style that took place in the centuries of Classical Arab-Islamic poetry 
that intervened between Ka'b’s poem and al- Busin s distinctly Post-Clas- 
sical poem. After offering an interpretation of the narratives of the poet’s 
miraculous cure and the talismanic powers of the verses of al-Busiri’s Bur- 
dah, it offers a structural interpretation on which to base the reading of the 
poem. It argues that the overarching structure of the poem is that of the 
Supplicatory Pattern examined in chapter 1 and, further, that the ritual of 
supplication in medieval praise poems to the Prophet invariably involves 
presenting the poem of praise in exchange for the Prophet’s intercession 
on Judgment Day. It then argues that the extended poetic passages con- 
cerning themes and events from the life of the Prophet have been appended 
to the praise section of the poem and serve to promote an ideology of what 
I term “Islamic Manifest Destiny” — an argument for worldly dominion 
that serves as an earthly counterpart or complement to the otherworldly 
concern with Judgment Day. The poem as a whole and these passages about 
the Prophet in particular provide a window onto traditional Islamic beliefs 
and practices that continue until our own day. 

Chapter 3: Ahmad Shawql and the Reweaving of the Mantle. The 
third poem is The Way of the Mantle (Nahj al-Burdah) by the preemi- 
nent Egyptian Neo-Classical poet, Ahmad Shawql (d. 1932). It is, as its 
title suggests, a praise poem to the Prophet composed as a formal imita- 
tion of al-Busiri’s Burdah. Written in 1910, it ostensibly celebrates the Hajj 
pilgrimage of the poet’s patron, the khedive of Egypt, 'Abbas HilmI II. 
The poem continues to be widely appreciated, both in written form and 
in the tremendously popular musical rendition by the Egyptian singer, 
Umm Kulthum (d. 1975). 

Chapter 3 opens with a brief survey of the political and cultural 
context of early twentieth-century Egypt. Egypt finds itself politically 
trapped between the moribund Ottoman Empire and the British Oc- 
cupation. In response to its double exposure to the West — both its liberal 
humanism and its brutal imperialism — the Arab world produced the 
literary and cultural renascence termed the Nahdah (Arab Awakening) 
or I hya J (Revival). This background material paves the way for the in- 
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terpretation of The Way of the Mantle as Shawqi’s literary formulation 
of an anticolonialist stance, what I have termed his Ihya 3 (Revival) Proj- 
ect. Through a close reading of the poem in light of the commentary by 
Shaykh Salim al-Bishri, this section demonstrates how Shawqi has “re- 
woven” al-Busiri’s Mantle into a forceful and eloquent plea for the res- 
toration of the Islamic Ummah based on “humanistic” concepts which 
he locates in the Classical Arab-Islamic past. 

Until now, scholarship on praise poems to the Prophet has, for the 
most part, been limited to descriptive accounts of their historical circum- 
stances and thematic contents, without any recognition of their ritual 
structure and its relation to their poetic (and spiritual) efficacy. By inter- 
preting these poetic works in light of the structural elements of the sup- 
plicatory ode, by highlighting the performative function of the odes as 
speech acts with transformative power, and by viewing them as part of the 
ritual exchange of poem for prize, The Mantle Odes demonstrates why 
these praise poems to the Prophet have continued through the centuries 
to inform the poetic and religious life of the Arab and Islamic world. 
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TRANSLITERATION 


All the translations from Arabic and other languages in this study are 
my own, except where otherwise noted. Particularly in the case of the 
poetry texts, I have tried to honor the original while at the same time 
taking the liberties necessary to produce a readable and, I hope, engag- 
ing English rendition. With a view to a smooth English reading of both 
poetry and prose translations, I have not used square brackets [/] for 
minor interpolations that are simply a matter of clarification or style, but 
rather only in cases where the interpolation is open to doubt, such as the 
identification of the antecedent of a pronoun. In addition, as the full 
repetition of the honorific of the Prophet Muhammad, salla Alldhu 
c alayhi wa-sallama (“God bless him and give him peace”) proves cum- 
bersome to the English reader, I have used the standard English abbre- 
viation “pbuh” (peace and blessings upon him) in all translations, 
whether the original has the Arabic siglum or the full phrase. All transla- 
tion is a matter of interpretation, and interpretations, especially of po- 
etry, are often quite an individual matter. For the Arabic reader, brack- 
eted numbers at the right-hand margin following each poetry translation 
serve as the key to the Appendix of Arabic Texts. Specialists will want 
to refer as well to the Arabic source materials for textual variants and to 
the commentaries for varying interpretations. 

In the transliteration of Arabic, I have followed the Library of Con- 
gress system, with the following modifications: iyy for iy; ay for ai; uww 
for uw; and aw for au. For the transliteration of extended phrases, sen- 
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tences, and verses, I have added end-vowels and initial hamzat al-qat c 
and have included all letters as they appear in written form, not as they 
are elided or assimilated in pronunciation. 



ABBREVIATIONS 


BB 

Eh 

Ehonline 

GAL 

Lane 

Lisdn 

NB 

pbuh 


QK 

WN 


(Consult the bibliography for complete references) 

al-Busirfs Qasidat al-Burdah 
Encyclopaedia of Islam, New Edition 
Encyclopaedia of Islam, Second Edition, Brill Online 
Carl Brockelmann, Geschichte der Arabischen Litteratur 
Edward William Lane, Arabic-English Lexicon 
Muhammad ibn Mukarram ibn Manzur, Lisdn al- c Arab 
Ahmad Shawqfs Nahj al-Burdah 

peace and blessings upon him = salla Alldhu c alayhi wa- 
sallama (lit. “God bless him and give him peace,” the 
honorific phrase traditionally used after the name of the 
Prophet Muhammad) 
al-Qur 3 an al-Karlm 

Wadah al-Nahj, Shaykh Salim al-Bishrfs commentary on 
Shawqfs Nahj al-Burdah 
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Ka c b ibn Zuhayr and the 
Mantle of the Prophet 


Introduction 

THE PRE-ISLAMIC PROTOTYPE 

The first poem to bear the sobriquet of Mantle Ode (Qasldat al-Burdah) is 
Ka c b ibn Zuhayr’s Sifad Has Departed (Banat Su c ad) that, tradition tells 
us, the pagan poet presented to the Prophet Muhammad on the occasion 
of his conversion to Islam (see below). In many respects, then, Ka c b’s poem 
marks the transition from the pre-Islamic poetic tradition, the earliest 
extant examples of which are dated to around 500 ce, to the Islamic, which 
begins 622 ce = 1 ah of the Islamic calendar, i.e., the year of the Hijrah or 
Migration of the Prophet Muhammad from Mecca to Medina. Ka c b was 
the scion of an illustrious poetic family of the Jahiliyyah (“the Age of Ig- 
norance,” as the Islamic tradition terms its pagan pre-Islamic past), whose 
most notable member was his father, Zuhayr ibn Abl Sulma, the famed 
panegyrist and moralist of pre-Islamic Arabia. We therefore know from 
the start that Ka'b’s ode to the Prophet is based on the rich tradition of 
pre-Islamic poetry, especially of the panegyric genre, the qasldat al-madh. 
This genre served as a vehicle for the praise of the kings and tribal lords of 
the pre-Islamic warrior aristocracy and, in Islamic times, was to become 
the preeminent form of courtly ode that dominated the Arab-Islamic po- 
etic tradition until the early twentieth century. 1 

The pre-Islamic odes, especially the celebrated masterpieces among 
them, were orally composed and preserved, until the collecting and edit- 
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ing process ( tadwln ) undertaken by Muslim scholars in the 2nd- 
3rdAH/8th-9thcE centuries. We must keep in mind, therefore, that the 
entire pre-Islamic literary corpus, including the poetic texts, the prose 
narratives and anecdotes that accompany them, and the extensive bio- 
graphical and genealogical information, is the product of Arab-Islamic 
culture that over a period of centuries transmitted, selected, edited, and 
shaped and re-shaped — in the form of poetic diwdns, anthologies, com- 
mentaries, literary compendia, etc. — the originally oral tribal materials 
to its own ends. It is therefore impossible when dealing with pre- and 
early Islamic materials to speak of the historical and textual accuracy of 
individual poems (shi c r, pi. ashlar) or prose anecdotes (khabar, pi. akh- 
bar). Instead, our approach in this study will be to accept the pre- and early 
Islamic poems and anecdotes that have been preserved in authoritative 
works of the classical Arabic literary canon as authentic Arab-Islamic 
texts. The choice of a particular recension of a poetic text or version of 
an anecdote over another does not, in this case, constitute a claim to its 
greater authenticity or historicity. 2 

When read in the context of the prose anecdotes that accompany 
the poems in the classical Arabic literary compendia and, further, in 
light of recent work on the ritual and performative aspects of poetry, it 
is evident that within pre-Islamic tribal society these poems performed 
multifaceted ritual, moral, political, and economic functions. At the 
same time, the pre-Islamic poetic tradition encapsulates and preserves 
for us the essential features of the autochthonous Arab Semitic culture, 
grounded in the civilizational bedrock of the Ancient Near East and 
subject to Christian, Judaic, Persian, and Byzantine influences, upon 
which the religion and civilization of Islam were founded. It is therefore 
necessary, as a prelude to the study of Ka c b’s Su c ad Has Departed, to 
understand both the literary form of the pre-Islamic panegyric ode and 
the range of its sociomorphic functions. In doing so we will focus on 
how the pre-Islamic ode serves as a prototype for Ka'b’s Su c ad Has De- 
parted in particular and for the Islamic tradition of court poetry in 
general, and further, on the way in which Islamic culture appropriated 
its pagan tradition by interpreting it as proto-Islamic. To begin, we will 
briefly examine three renowned pre-Islamic odes that will serve as para- 
digms for our reading of Ka'b’s ode of conversion. 
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1. 'alqamah’s A HEART TURBULENT WITH PASSION: 

THE POEM AS RANSOM PAYMENT 

7 \lqamah’s ode comes down to us mainly through Al-Mufaddaliyyat, the 
authoritative anthology compiled by the Kufan philologist, al-Mufaddal 
al-Dabbi (d. 164/780-81), at the bidding, it is said, of the Abbasid Caliph 
al-Mansur for the education of his son, the future Caliph al-Mahdi. 3 The 
anecdotes that accompany the poem in the commentary of Abu 
Muhammad al-Qasim al-Anbari (d. 304/916 or 305/917) provide insight 
into the function of the poem, which, we will argue, is essentially that of a 
ransom payment, that is, a ritual of exchange in which the poet presents 
the patron a gift of praise and the patron responds with a counter-gift — 
normally a material prize of gold, fine steeds or camels, slave girls, etc., — in 
this case, the return of the poet’s brother and other captive kinsmen. 

The Arabic sources tell us that the poet Alqamah ibn Abadah, 
known as al-Fahl, “the Stallion,” for his masterful poetry, composed A 
Heart Turbulent with Passion after the Battle of Ayn Ubagh, which 
historians date to 554 ce. This was a battle between the two Arab king- 
doms of the Jahiliyyah: the Lakhmids with their capital at al-Hirah in 
Iraq, who were vassals of Sasanid Persia and professed Nestorian Chris- 
tianity, and the Ghassanids, a Byzantine client state based in Syria, who 
were adherents of Monophysite Christianity. 4 On the battle-day in ques- 
tion, the Ghassanid King al-Harith ibn Jabalah defeated and slew the 
Lakhmid King al-Mundhir ibn Ma’ al-Sama 3 . Alqamah ’s tribe, the Banu 
Tamlm, were clients fighting on the vanquished Lakhmid side, and a 
number of them were taken prisoner, including the poet’s brother (or 
nephew), Sha 3 s. Alqamah is said to have addressed his poem to the vic- 
torious King al-Harith on this occasion to plead for the release of his 
brother. In the context of the present study, we will argue that the poem 
is not merely a rhymed and metered plea for a prisoner’s release, but 
rather serves as a commodity in a complex ritual exchange that simul- 
taneously performs a variety of functions, such as transfer of allegiance, 
supplication, and negotiation. 

The prose anecdotes ( akhbdr ) that accompany the poem in al- 
Anbari’s commentary on Al-Mufaddaliyyat serve both to indicate the 
standard ritual expectations of the exchange of poem ( qasidah ) for prize 
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{jadizah) and the poet’s dilemma: that if he uses the poem in exchange 
for his kinsmen’s release, he will have to forgo the material prize that he 
desires. Fortunately, the wily poet has a solution for this dilemma, as 
al-Anbari tells us in his commentary on verse 36: 

Sha^s was “Alqamah’s brother. . . . When al-Harith heard him say, “Then 
Sha^s too deserves a bucket of your bounty’s flood” [v. 36], he exclaimed, 
“Buckets and more buckets! ” and then ordered the release of Sha 3 s and all 
the prisoners of the Banu Tamim. But c Alqamah said to al-Harith, “Don’t 
release the prisoners of the Banu Tamim until I’ve gone to see them.” 
When he went to see them, he said, “I have asked the king for you as a gift 
and he has given you to me [istawhabtukum min al-maliki fa-wahabakum 
Zi] . Now he is going to clothe you and bestow gifts upon you; so if you give 
me whatever clothes and gifts he bestows upon you, I will have you re- 
leased; otherwise, I’ll leave you here.” So they agreed to his conditions 
and when they were led out, he took what had been given to them and 
released them. 5 

He adds a variant of the same story: 

Sha J s was Alqamah’s brother or some say his brother’s son. He was taken 
captive on that day, so c Alqamah came seeking his release. . . . When he 
reached the verse, “Then Sha 5 s too deserves a bucket of your bounty’s 
flood!” al-Harith exclaimed, “Yes, and many bucketfuls!” and said to him, 
“Choose between a generous gift [al-hibff al-jazil] and the captives of the 
Banu Tamim.” “You have exposed me to the calumny of the tongues of 
the Banu Tamim,” replied c Alqamah, “Give me a day to consider the mat- 
ter.” Then he went to the captives and informed them of the offer the king 
had made him. “Woe to you!” they replied, “Will you abandon us and 
go?!” So c Alqamah said, “The king will certainly bestow clothes and 
mounts and provisions upon you. So, when you reach the tribe, then the 
mounts, clothes, and provisions will be mine.” They agreed to this and 
the king released them. 6 

As both the sense and the etymologically revealing diction of these an- 
ecdotes make clear, 'Alqamah’s ode to al-Harith is not perceived as an 
“occasional poem” to plead for or thank the king for the release of the 
prisoners, nor to celebrate that event. Rather it clearly functions as a 
valuable commodity in a gift exchange. But what makes it so valuable? 
And how does this exchange ritual work? Marcel Mauss’s seminal study, 
The Gift (Essai sur le don), has much to tell us about the functions and 
character of gift exchange. He defines gifts as 
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prestations which are in theory voluntary, disinterested, spontaneous, but 
are in fact obligatory and interested. The form usually taken is that of the 
gift generously offered; but the accompanying behaviour is formal pre- 
tense and social deception, while the transaction itself is based on obliga- 
tion and economic self-interest . 7 

In the case at hand, c Alqamah’s primary obligation is to secure the re- 
lease of his kinsmen. The anecdotes reveal both the elements of obliga- 
tion and economic self-interest entailed in the exchange by showing the 
poet’s ambivalence over parting with his valuable poem/commodity to 
no personal profit, and more explicitly in the poet’s remark that he will 
be exposed to calumny should he choose material gifts over the release 
of his kinsmen. Through a clever ruse, however, the poet manages both 
to fulfill his obligation and to satisfy his economic self-interest. 

Al-Harith’s behavior, too, is ruled by the imperatives of the exchange 
ritual, which explains first of all why he releases all the prisoners — not just 
Shafs whose release is requested in the poem — as well as bestowing gener- 
ous gifts upon the released captives. As Mauss further explains, ritual ex- 
change entails three obligations: giving, receiving, and repaying. 8 “Failure 
to give or receive,” he remarks, “like failure to make return gifts, means a 
loss of dignity.” 9 In other words, to accept a gift is to accept the challenge 
to repay that it implies. The picture becomes clearer: to maintain his pres- 
tige among the Banu Tamlm, their poet Alqamah must ransom his kins- 
men; as for the victorious king al-Harith, to maintain his royal dignity and 
not lose face, he must accept the gift (poem) and the challenge to repay it 
with interest. For, as Mauss states, “no less important is the role which 

honor plays in such transactions Nowhere else is the prestige of an 

individual as closely bound up with expenditure, and with the duty of re- 
turning with interest gifts received in such a way that the creditor becomes 
the debtor.” 10 In other words, the gift exchange becomes a ritual negotiation 
of relative rank and prestige. As Mauss expresses it: “Between vassals and 
chiefs, between vassals and their henchmen, the hierarchy is established 
by means of these gifts. To give is to show one’s superiority, to show that 
one is something more and higher, that one is magister. To accept without 
returning or repaying more is to face subordination, to become a client and 
subservient, to become minister .’ ’ u It is precisely this principle that is cap- 
tured in the anecdote: when 'Alqamah requests a mere “bucket of your 
bounty’s flood” (v. 36), “Buckets and more buckets!” exclaims the king. 
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What is crucial in the context of the present study is my contention 
that Mauss’s formulation of archaic gift exchange is fully applicable to 
the ritual exchange of poem for prize that is characteristic of Arabic 
praise poetry — whether court or tribal panegyric or Prophetic praise — 
and is essential to our understanding of it. 

The forms and functions of gift exchange have far-reaching implica- 
tions for both the literary-ritual structure of the poem and the performa- 
tive roles that it plays. E. E. Evans Pritchard’s summary of Mauss’s con- 
clusions concerning the nature of archaic exchange will serve in the 
context of our argument as a starting point for understanding the mul- 
tifaceted and multifunctional nature of the classical Arabic ode: “The 
exchanges of archaic societies . . . are total social movements or activi- 
ties. They are at the same time economic, juridical, moral, aesthetic, 
religious, mythological and socio-morphological phenomena. Their 
meaning can therefore only be grasped if they are viewed as a complex 
concrete reality.” 12 It is our contention that in the Arabic panegyric ode, 
too, inasmuch as it is at the heart of this “total social phenomenon” “all 
kinds of institutions will find simultaneous expression.” 13 

Having established the role of the poem as a commodity in an ex- 
change ritual, we will now turn to the literary form of Alqamah’s pan- 
egyric ode with a view to discovering what sociomorphic institutions it 
expresses and how. Let us begin with its poetic structure. In this respect, 
'Alqamah’s poem is a paradigmatically structured three-part panegyric 
ode. The three thematic sections, as conventionally described, are as 
follows: a lyric-elegiac prelude ( nasib ), vv. 1-10; the poet’s desert journey 
by she-camel toward the patron ( rahil ), vv. 11-20; and the praise of the 
patron ( madih ), vv. 21-37. As useful as these conventional labels are, they 
tell us little about the meaning of this poetic form. For this we can turn 
to Arnold van Gennep’s formulation of the rite of passage, which will 
provide us with a sense of the ritual, social, and psychological trajectory 
that such a tripartite structure can express and enact. Van Gennep, fol- 
lowed by his more recent acolytes such as Victor Turner and Mary Doug- 
las, derived from the analysis of tribal rituals a pattern of transition or 
passage in three identifiable phases: Separation consists of symbolic be- 
havior expressing detachment of an individual or group from a previous 
fixed point in the social structure or social state; Liminality or Marginal- 
ity describes an ambiguous and therefore dangerous state, outside of 
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society, betwixt and between the normal statuses assigned by society; 
and Reaggregation or Reincorporation signals the completion of the pas- 
sage or transition, which finds the ritual passenger in a new and stable 
state, i.e., a new and defined social status with the rights and obligations 
that society assigns thereto. 14 

What is most important in terms of the present study is the idea that 
the paradigm of the classical Arabic three-part qasidah structure, with 
its nasib, rahil, and madih, is not arbitrary or static, but rather that it 
shapes out and indeed performs a ritual that entails an emotional trajec- 
tory of the poet/passenger from 1) a previous, invariably failed, state 
(which may be social, political, psychological, spiritual, etc. — any or all 
of these) that leads to crisis and departure, through 2) a transitional 
period outside or on the margins of society, of indeterminacy, uncer- 
tainty, danger, and turmoil — but always, in the full-form ode, directed 
to 3) the arrival at (or return to) a new and successful status (again, social, 
political, spiritual, etc.). The pattern of passage invites the very common 
imagery, in religious ritual especially, of death and rebirth, drought and 
fertility, etc., and by its almost universal psychosocial nature it can and 
does serve as a template for a vast variety of ritual and ceremonial, in- 
cluding literary, productions. In terms of the qasidah, the identification 
of an underlying ritual pattern helps us understand that its ritual role, 
as demonstrated in our discussion of gift exchange, is grounded in a 
ritual structure, which, in turn, is capable of performing many varied 
functions. This goes far in explaining the multifaceted roles that the 
qasidah-form and its variants play in Arabic literature and culture. 

Alqamah’s nasib begins with the theme of lost love, as the poet- 
speaker, now in old age, is stirred to passion by the memory of the unat- 
tainable Layla. In this he combines two traditional nasib themes, that of 
the description of the beloved and the poet’s passion for her (termed 
tashbib or ghazal) and the complaint against old age ( al-shakwa min al- 
shayb): 

c Alqamah ibn c Abadah: A Heart Turbulent with Passion 15 

1. A heart turbulent with passion has borne you off, 

Long after youth has passed and the time of old age come. 

2. Thoughts of Layla trouble me, though her dwelling is now far, 

Though there have come between us hostile fates and grave events. 
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3. She lives in guarded luxury, all talk with her forbidden, 
At her door a guard wards off all visitors. 


[1] 


At the end of the naslb we detect a shift of mood as the poet overcomes 
his passion and despair and regains a sense of maturity; “do not compare 
me to an untried youth” he states (v. 5), for, 


8. If you ask me about womankind, I am indeed 
Discerning in their ailments, eminently skilled: 

9. Should a man’s head hoary or his wealth decrease, 

He will find no share in their affections, 

10. For they seek abundant wealth wherever they know it’s found; 
In youth’s first bloom alone they take delight. 


[2] 


'Alqamah provides us with a very clear sense of direction, both psy- 
chological/emotional and geographical, as he opens the rahll section 
with his departure by she-camel to the court of al-Harith. The key ele- 
ment here in terms of the psychological trajectory of the qasldah is the 
transition from the sense of loss and despair in the naslb, to the sense of 
resolve and determination in the rahll. It is the poet’s mental fortitude 
and sense of direction, expressed above all in the Arabic poetic tradition 
through the physical fortitude and instinctual sense of direction of the 
poet’s mount and poetic surrogate — the she-camel — that determines the 
success of this dangerous desert crossing. The poet first apostrophizes 
himself and then turns to relate his journey in the first person: 


11. So leave her and dispel your cares with a tall mount, as bold as your 
resolve, 

That even with a second rider keeps up a lively trot. 


12. To al-Harith the Munificent I hastened my she-camel 
At such a pace her chest and end-ribs throb. 


[ 3 ] 


As he reaches the end of the rahll, 'Alqamah stresses the hardships and 
death-defying perils of his liminal journey, but also a celestial sense of 
guidance and the well-worn track of the many who have gone before him 
in hopes of benefiting from al-Harith’s fabled generosity: 
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17. To you — may you repel all curses! — did she direct her gait 
Through signless wastes full of dreadful terrors. 

18. The twin polestars guided me to you, and a clear road, 

On whose stony tracts rock piles and worn traces showed the way, 

19. Upon which lay the corpses of abandoned beasts, 

Their bones blanched, stiff their desiccated skin. 

[4] 

Having thus expressed first his loss and despair in the naslb, which ends 
in the separation and departure that initiate the liminal rahll — where 
hope for the patron’s bounty overcomes fear of the perilous journey — the 
poet-passenger arrives in verse 21 at the madih or praise section. Al- 
though the final section is indeed dominated by motifs of encomium for 
the patron, much else is taking place. We can clearly detect the poet’s 
incorporation into (a new) society with a new status, as he arrives as a 
stranger and supplicant pleading for the Ghassanid king’s (al-Harith) 
acceptance and favor, and transferring his allegiance to him even as he 
renounces his former but now failed allegiance to the slain Lakhmid 
king (al-Mundhir): 

21. Do not withhold your favor from me, a foreigner, 

For amidst the king’s domed tents, I am a stranger. 

22. You are the man in whom I place my trust, 

For lords before have ruled me, then I was lost. 

23. For the Banu Ka c b ibn c Awf restored their king, 

While in the armies’ midst another king was left for dead. 

[5] 

Moreover, we witness in verses 21-23 what we will term the “ritual core” 
of the poem. As we will see further on in other qasidahs, the ritual core 
consists of eminently performative language, characterized by very 
simple straightforward diction, and a clarity and transparency that often 
stand out from the rhetorical or metaphorical opacity of the surrounding 
poetic discourse. It is, however, far from simple. The three verses encap- 
sulate a rite of passage: separation from a former state — that of allegiance 
to the Lakhmid king, now “left for dead”; entry into a liminal state “lords 
before have ruled me, then I was lost,” where the passenger/poet de- 
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scribes himself as a “foreigner,” “a stranger” — that is, having lost his 
previous position or status as a Lakhmid client, he now finds himself, as 
we would say, a “stateless person”; and then, incorporation into the 
Ghassanid fold through his declaration of allegiance and fealty to his 
new king, al-Harith: “You are the man in whom I place my trust.” We 
must, above all, be aware of the performative nature not only of the full 
qasidah but of these verses of the ritual core in particular. These three 
verses are quite explicitly speech acts, which is to say that by the very act 
of uttering them the poet is renouncing his former allegiance and af- 
firming his new one; that is, a vanquished enemy is surrendering and 
submitting to the victorious king. 16 Through the very utterance of these 
verses, the poet cuts off one moral bond and ties another. We can link 
this ritual of transfer of allegiance to the idea of gift exchange, when we 
remember that the purpose of gift exchange, as Mauss clearly realized, 
is not the transfer of material goods as much as it is a means of establish- 
ing social bonds. 17 In the ritual exchange of Alqamah’s panegyric ode 
for the release of the captives of the Banu Tamim, what is really occur- 
ring is a peace treaty and cessation of hostilities, whereby al-Harith’s 
former enemies become his liege men, clients, or allies — as indeed the 
gifts he confers upon them confirm. 

The ritual core is followed by a long passage praising — as is appropri- 
ate in a poem that is, among other things, a victory ode — the king al- 
Harith’s valor on the field of battle: 

25. Into the fray you advance on your steed until his pasterns’ white is black 

with blood, 

And all the while you smite the casques of armor-clad foes. 

26. You were clad in double coats of mail from which are hung 
The choicest of blades — the Sheer, the Gasher. 

[ 6 ] 

The madih section is sealed by verses that, like vv. 21-23, are explicitly 
performative and exhibit the forceful clarity of the ritual core. And like- 
wise, their apparently stylistic simplicity belies the complex social phe- 
nomena that they embody. For if the poet threw himself at the mercy of 
his mamduh (the recipient of his praise, the patron) in verses 21-23, here 
he sets out the terms of the contract of allegiance and the exchange ritual 
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that will confirm it: the poet is performatively giving his gift of praise — 
the poem; what he asks in return is the generous release of the captive 
Sha’s. 'Alqamah begins by evoking his mamduH s twinned virtues of 
might and magnanimity, then petitions for ShaVs release, and closes the 
ode with a sort of conundrum: that the king possesses on the one hand 
a rank that none can approach; and yet through his generosity to them, 
both prisoner and kinsmen feel they have been brought close to him: 

35. You are the one whose traces on the enemy, 

Of harm and benefit, leave lasting scars. 

36. On every tribe you have bestowed a boon; 

Sha^s, too, deserves a bucket of your bounty’s flood. 

37. To al-Harith’s high rank none draw nigh, except his prisoner, 

His kinsman likewise, is not abased. 

[7] 

Verse 35 is quite brilliant in its evocation of the power of generosity, sug- 
gesting, as it does, that bounty can establish one’s permanent subjuga- 
tion of the enemy as well as violence can. In this context, verse 36, re- 
questing bounty, namely release, for Shahs, reads as an offer for the 
cessation of hostilities — that is, the king can subdue the Banu Tamim 
through his generous gifts and the obligation of loyalty that they entail, 
rather than the brute military force that he has shown in battle. This then 
relates back to the hope or trust that the poet expressed in verses 21-22. 
While he fears the king’s might, he hopes for his magnanimity. 

This brings us to the final, and perhaps in the context of the present 
study, most important, aspect of the many-faceted social and ritual move- 
ment of 'Alqamah’s ode: the Ritual of Supplication. As we will see through- 
out this study, the supplicatory structure is an essential aspect of the type 
of praise poem to the Prophet that we will discuss, and its elements are well 
established in the subcategory of the qasldah that I have termed the Sup- 
plicatory Ode. 18 The key elements of the supplicatory structure, as I have 
defined it, are: Lyric-Elegiac Prelude ( naslb ), essentially an expression of 
Loss; Self-Abasement and Submission; Praise of the one supplicated; Sup- 
plication, that is, the poet’s petition to the patron (often accompanied in 
Islamic poetry by the poet’s Benediction for the patron). As we will see 
throughout this study, the order of these elements varies from poem to 



12 


THE MANTLE ODES 


poem and within a single poem they often overlap. These four are easily 
identifiable in Alqamah’s qasldat al-madh to al-Harith: the description of 
the poet’s passion for his long lost Layla (vv. 1-10) forms the Lyric-Elegiac 
Prelude or nasib; the poet’s Self-Abasement can be seen in the arduous 
journey that he undertakes in the rahil (vv. 11-20) in the hope of reaching 
the patron, but also in the pleading tone with which the poet throws him- 
self at the patron’s mercy, essentially an act of Submission (vv. 21-22). This 
leads into a long passage of Praise ( madih ), especially for al-Harith ’s mili- 
tary prowess and valor, but also his generosity; and finally, the element of 
Supplication appears in two installments, first in the poet’s plea for the 
patron’s favor and protection (v. 21) and then in the closing petition for the 
release ofShais (v. 36). In both cases, the object of supplication is ultimately 
absolution for past transgression (i.e., having been allies of al-Harith’s 
enemy) through incorporation into the king’s realm. The poem not only 
redeems the poet’s captive kinsmen, it also is the payment for the poet’s 
own redemption. This supplicatory ritual is intimately bound up with the 
complex of rituals — gift exchange, transfer of allegiance, incorporation, 
etc. — that are performed through the utterance of the poem. What all of 
these ritual patterns share is the transformative trajectory of the rite of 
passage. 

A similar ritual complex forms, to varying degrees, the performative 
substructure of the other pre-Islamic qasldahs that we will examine, as 
well as the praise poems to the Prophet that are the central subject of 
this study. 


2. al-nabighah’s o abode of mayyah: 

TRANSGRESSION AND REDEMPTION 

The acclaimed ode of apology ( i c tidhdriyyah ) by one of the master poets 
of the Jahiliyyah, al-Nabighah al-Dhubyani (active 570-600 ce ), 19 to the 
Lakhmid King al-Nu c man ibn al-Mundhir is, we will argue, essentially 
a poem of supplication for the poet’s absolution and reinstatement in his 
patron’s court. Tradition tells us that al-Nabighah, who had been the 
king’s favorite poet and boon companion, composed his poem of apol- 
ogy for having had an affair with the king’s wife, an accusation leveled 
at the poet as a result of his scandalous erotic description of the queen 
in his notorious Description of al-Mutajarridah ode. One version, found 
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in Abu al-Faraj al-Isbahani’s (d. 356/967) Kitab al-Aghdnl, presents al- 
Nabighah’s flight from his liege lord’s court as the result of the jealousy 
and court intrigue of a poetic rival, al-Munakhkhal: 

The reason that al-Nabighah fled from al-NiTman was that once he and 
al-Munakhkhal . . . al-Yashkurl were sitting before the king. Now al- 
NiTman was misshapen, leprous, and ugly, whereas al-Munakh- 
khal . . . was one of the most comely of the Arabs, and al-Mutajarridah, 
al-Nu c man’s wife, had had her eye on him. Indeed, it was rumored among 
the Arabs that al-Nu c man’s two sons by her were actually al-Munakh- 
khal’s. Thus, when al-NuTnan said to al-Nabighah, “O Abu Umamah, 
describe al-Mutajarridah in your poetry,” and he composed his qasldah 
in which he described her: her abdomen, her buttocks, and her private 
parts, this roused al-Munakhkhal’s jealousy. So he said to al-Nu c man, 

“No one could have composed such a poem except one who had tried her!” 
Al-Nu'man took this to heart, and when news of this reached al-Nabighah, 
he was afraid and fled to the Ghassanids . 20 

Thus, the poet fled for his life to the rival Ghassanid court, but soon 
desired to return to his former Lakhmid liege lord. Inasmuch as the of- 
fense was above all poetic in form, so too are the poet’s plea for absolu- 
tion and redemption payment. 21 The object of the poet’s supplication is 
therefore absolution and reinstatement in the king’s inner circle. We 
should note that in terms of the poetic text of the apology ode, there is 
no reference to any sexual impropriety nor is there any admission of 
guilt. In other words, the poet’s transgression, which the anecdotes pres- 
ent as sexual, may well rather have been of a political nature. 

In terms of the general thematic structure, al-Nabighah’s poem is, 
like ’Alqamah’s ode, a classically structured tripartite qasldah: the lyric- 
elegiac prelude ( nasib ): vv.1-6, featuring the poet’s stopping over the 
abandoned campsite of his beloved; the journey ( rahil ): vv. 7-20, present- 
ing the poet’s she-camel through its comparison to an oryx bull beset by 
hunters and their hounds; the praise ( madih ): vv. 20-49, comparing the 
king to Sulayman (Solomon), praising his generosity, comparing him in 
farsightedness (that is, perspicacity) to Zarqa 3 al-Yamamah, and in might 
and generosity to the formidable Euphrates. 

The key elements of the supplicatory structure, which are what con- 
cern us in the present context, are: Lyric-Elegiac Prelude (nasib) with its 
evocation of Loss; Self-Abasement and Submission; Praise of the One 
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Supplicated; Supplication. It should be noted from the outset that the last 
three elements do not always occur in the same order in every supplica- 
tory panegyric and are often not entirely distinct from one another, but 
these elements otherwise are fairly predictably found in what is normally 
termed the madih section. In addition, elements of what could be termed 
Self-Abasement can often be identified in the nasib and, in the tripartite 
ode, in the central rahil (journey) section. In general, it soon becomes 
evident that an essential element of the self-abasement is the poet’s ex- 
pression of fear and hope, that is, his throwing himself upon the mercy 
of the formidable mamduh. 

The element of Loss that is distinctive of the Lyric-Elegiac Prelude 
(nasib) takes the form not of a direct description of the poet’s passion for 
the lost beloved herself, as in 'Alqamah’s ode, but of the closely related 
theme of the evocation of the abandoned campsite where the poet’s be- 
loved, Mayyah, once dwelt. Termed “stopping at the traces” (al-wuquf 
c ald al-atlal), this is undoubtedly the most highly developed and evoca- 
tive elegiac theme of the Arabic lyrical tradition. 22 

Al-Nabighah al-Dhubyani: O Abode of Mayyah 23 

1. O abode of Mayyah on height and peak! It lies abandoned 
And so long a time has passed it by. 

2. I stopped there in the evening, to question it; 

It could not answer for in the vernal camp there was no one. 


6 . By evening the abode was empty, by evening its people had packed 

up and left; 

It was destroyed by the same fate by which Lubad was destroyed. 

7 . Turn away from what you see, for it is irredeemable, 

And raise the saddle-rods on a she-camel, brisk as an onager, solid. 

[ 8 ] 

The sense of loss in such a nasib is projected onto the physical traces or 
remains of the campsite, which bear a metonymic relation to the lost 
beloved. The nasib ends with the separation and departure of the tribe, 
or rather, the poet’s recollection of it (v. 6). There he invokes Lubad, the 
symbol of mortality, the last of the long-lived vultures whose life-spans 
measured out the life of the legendary sage Luqman and whose death 
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marked the sage’s own demise. 24 The poet’s departure, which entails his 
abandoning the site of loss and strengthening his resolve to head for his 
patron’s court, is expressed in the transitional verse (v. 7), which moves 
from despair to determination as the poet puts the past behind him and 
saddles up his sturdy energetic she-camel for the journey. The rahll, in 
turn, leads into an extended simile, comparing the poet’s she-camel in 
her fortitude to a lone oryx bull. The oryx bull’s travails and ultimate 
triumph, as he suffers through a cold night of freezing rain and then at 
dawn triumphantly fights off a hunter and his hounds, is in effect an 
allegory of the poet/passenger who himself undergoes a similar passage 
from passive suffering to life-affirming resolve (vv. 7-20). 

The supplicatory element of Self-Abasement is to some extent im- 
plied in the hardships of the desert journey that the poet/passenger un- 
dergoes in the rahll, which, in effect, says to the mamduh that the poet 
has suffered hardship and faced perils to get to him. But the element of 
Self-Abasement, and with it Submission, is more explicit in the expres- 
sion of twinned fear and hope that occurs midway through the madlh 
section. These verses are, at the same time, glaringly performative and 
constitute what we termed above, in our discussion of Alqamah’s ode, 
the ritual core of the poem, with its characteristically transparent and 
straightforward diction. The poet proclaims his innocence, which he 
confirms with an oath, one of the major categories of speech act or per- 
formative speech (vv. 37-39): 

37. No, by the life of Him whose Kaffiah I have anointed 
And by the blood I have spilled out upon stone altars, 

38. And by the Protector of the birds that seek the refuge of the sanctuary, 
Unmolested by the riders of Mecca between the spring and the thicket, 

39. I never said those evil things that were reported to you. 

If I did, then let my hand be palsied till I cannot hold a whip. 

40. It was nothing but the calumny of enemies for which I suffered; 
their speech was like a stab that pierced my liver. 

[ 9 ] 

Verse 41 conveys the sense of Self-Abasement in the fear of al- 
Nu'man that strikes the poet’s heart. In verse 42 the poet begs the king 
to be merciful and to “go easy” on him, which is an expression of Self- 
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Abasement and Submission. At the same time he proposes a contract: in 
exchange for King al-Nu' man’s “going easy” on him, that is, forgiving 
and accepting him rather than punishing him for his transgression, the 
poet offers his allegiance, as expressed in the Arabic tradition, “May my 
soul be your ransom” {nafsi fidaka), which is to say, “I pledge my life to 
you.” Verse 43 reiterates the plea for mercy that opens verse 42: 

41. I’ve been told that Abu Qabus* has threatened me, [* = al-Nu c man] 

And no one can withstand the lion when it roars. 

42. Go easy! May the tribes, all of them, be your ransom, 

And all my herds’ increase, and all my progeny! 

43. Don’t fling at me more than I can withstand, 

Even though my foes should rally to support you. 

[10] 

It is obvious as well that verses 42 and 43, with their pleas for mercy, 
involve simultaneously the elements of Self-Abasement and Supplication 
(see more, below). 

The Praise of the One Supplicated in al-Nabighah’s ode includes the 
standard elements of generosity and might, which we can understand as 
the counterparts to, respectively, the poet’s hope and fear: 

20. Such a she-camel conveys me to Nu c man, 

Whose beneficence to mankind, both kin and foreigner, is 
unsurpassed. 


27. I see no one more generous in bestowing a gift, 

Followed by more gifts and sweeter, ungrudgingly given. 

28. The giver of a hundred bulky she-camels, 

Fattened on the Sa c dan plants of Tudih, with thick and matted fur, 

29. And white camels, already broken in, wide-kneed, 

On which fine new HIran saddles have been strapped, 

30. And slave girls kicking up the trains of long white veils, 

Pampered by cool shade in midday heat, lovely as gazelles, 

31. And steeds that gallop briskly in their reins 
Like a flock of birds fleeing a cloudburst of hail. 
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44. Not even the Euphrates when the winds blow over it, 

Its waves casting up foam on its two banks, 

45. When every wadi rushes into it, overflowing and tumultuous, 
Sweeping down heaps of thorny carob bush and sticks and boughs, 


47. Is ever more generous than he is in bestowing gifts, 
Nor does a gift today preclude a gift tomorrow. 


[n] 


However powerful and beautiful these verses are, al-Nabighah’s praise 
also includes two more unusual passages that are particularly suited to 
his dilemma. One suggests the comparison of al-Nu c man to Sulayman 
(Solomon) in such a way as to suggest that God’s exhortations to 
Sulayman should apply to the king’s treatment of the poet: 

24. Then whoever obeys you, reward his obedience 

In due measure and guide him on righteousness’ path. 

25. And whoever defies you, chastise him with a chastisement 
That will deter the evil-doer — but do not harbor rancor. 

[12] 


A second comparison is between al-Ntf man and Zarqa 3 (= Blue-Eyed) al- 
Yamamah, whom legend credits with the first use of kohl and with extraor- 
dinarily keen eyesight. When she warned her tribesmen that the enemy, 
camouflaged with tree-branches, was approaching, they dismissed her 
warning and were defeated in a surprise attack. 25 In al-Nabighah’s poem, 
a riddle based on her ability to count a distant flock of doves extends her 
physical ability to mental acuity and insight, hence al-Nabighah’s exhorta- 
tion to the king, “Judge with perspicacity like the girl of the tribe” (v. 32). 

The element of Supplication itself, the poet’s petition or entreaty to 
the patron, is evident in the many imperative pleas that punctuate the 
poem: v. 32 “Judge with perspicacity”; vv. 42-43 “Go easy,” and the offer 
of allegiance that it entails. However, it comes to the fore particularly in 
the closing verses of the poem, vv. 48-49. These verses, too, constitute a 
complex social movement, for the poet does not merely present his plea 
for forgiveness, but encapsulates the entire exchange ritual of praise for 
prize that constitutes the performative core of the ode. He states clearly, 
however, that he desires no material gift, but only the mamduh’s forgive- 
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ness. That is, in a sort of ritual substitution, “apology” and “forgiveness” 
stand in for “praise” and “prize”: 

48. This is my praise: if it sounds good to you, 

I have alluded — may you disdain all curses — to no gift. 

49. This is an apology: if it has availed me nothing, 

Then its author is indeed down on his luck. 

[13] 

Al-Nabighah’s poem succeeded, the literary tradition tells us. We read 
in an anecdote that the poet Hassan ibn Thabit (later the famed poet- 
laureate of the Prophet Muhammad) had come to al-Nu c man’s court in 
al-Nabighah’s absence hoping to make his fortune there, only to witness, 
with despair, the return of the king’s erstwhile favorite with his master- 
piece of apology: 

At this, Hassan ibn Thabit declared, “I begrudged al-Nabighah three 
things, and I don’t know which I envied the most: al-Nu c man’s drawing 
him into his intimate circle once more after his estrangement and sitting 
up at night conversing with him and listening to him; or the excellence 
of his poetry; or the hundred purebred royal camels that the king be- 
stowed on him.” 26 

King Nu'man not only forgave the poet and reinstated him as poet- 
laureate and boon companion in his court, but, as we have come to ex- 
pect from Mauss’s rules of gift exchange and our reading of c Alqamah’s 
ode in the context of its literary anecdotes, he bestowed upon him as well 
a gift of one hundred of the Lakhmid’s coveted royal purebred camels. 

As was the case with 'Alqamah’s ode, our reading of al-Nabighah’s 
O Abode of Mayyah in the context of its literary anecdotes reveals that 
this qasidat al-madh, here in the form of a poem of apology, likewise 
exhibits a multifaceted complex of ritual and performative functions. It 
performs the court ceremonial of the exchange of praise poem for prize: 
that is, a ritualized enactment of the relation of subject to ruler. The 
poem’s tripartite structure of nasib, rahil, and madih (lyric-elegiac pre- 
lude, desert journey, and praise) effects a rite of passage through which 
the poet makes the transition, as the anecdotes tell us, from banishment 
to reinstatement in the Lakhmid court. The key elements of the Supplica- 
tory Ode are likewise in evidence in the Loss expressed in the abandoned 
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campsite of the naslb, the elements of Self-Abasement in the poet’s ex- 
pressions of fear and hope, the Praise of King al-Nu c man for might and 
generosity, and the Supplication itself, the poet’s plea for the king’s for- 
giveness. Overtly performative acts (speech acts) such as the exculpatory 
oath and oath of allegiance take place within the poem as well. 

Finally, once again we need to emphasize that not only does the qasidah 
incorporate speech acts, but the entire qasldat al-madh itself in its recita- 
tion before the mamduh constitutes a multifaceted performative utterance. 
In the case of al-Nabighah’s O Abode of Mayyah the overarching ritual 
structure is that of supplication for the king’s forgiveness. In the literary 
tradition, the most celebrated versions identify al-Nabighah’s transgres- 
sion as a sexual-poetic scandal involving the king’s wife. As we noted above 
there is no evidence of its nature in the poem itself, and the poet, rather 
than confessing to any wrongdoing, denies it. As we will see, below, in our 
discussion of Ka c b ibn Zuhayr’s ode to the Prophet, this appears to be the 
ritual-poetic norm for what is termed in the Arabic tradition i c tidhariyyah 
(poem of apology). In this case, the literary tradition, broadly speaking, 
presents al-Nabighah’s poem describing the king’s wife al-Mutajarridah in 
obscene terms as the transgression, which means that it does not take the 
poet’s denial in his poem of apology to be true . 27 That being the case, we 
have to understand the denials and their accompanying oaths as the sanc- 
tioned form of the ritual apology. That is, the oath of denial is an element 
of what Mauss terms the “formal pretense and social deception” that char- 
acterize ritual exchange (cited above). Whatever precise nature of the poet’s 
transgression, the poem of apology is the poet’s redemption payment. 

If, in our reading, the ritual complexes of 'Alqamah’s A Heart Tur- 
bulent with Passion and of al-Nabighah’s O Abode of Mayyah feature a 
pronounced supplicatory aspect, in our final pre-Islamic example the 
supplicatory aspect is far less pronounced as other aspects of the panegy- 
ric pact between poet and patron come to the fore . 28 

3. ZUHAYR IBN ABI SULMA’s THE TRIBE SET OUT: 

THE TACIT PANEGYRIC PACT 

It behooves us to speak of another of the master poets of the Jahiliyyah, 
Zuhayr ibn Abi Sulma , 29 in part because he is the father of Ka c b ibn 
Zuhayr, whose poem to the Prophet Muhammad, Su'ad Has Departed, 
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is the first poem to be given the sobriquet of Mantle Ode and the most 
renowned poem of praise presented to the Prophet in his lifetime. But it 
is of further interest because the relationship between Zuhayr and his 
Murrite kinsman, the chieftain Harim ibn Sinan, to whom his most 
famous praise poems are addressed, became the proverbial and paradig- 
matic model throughout the Arabic-Islamic poetic tradition, especially, 
as we shall see (chapter 2) in the medieval madih nabawl tradition, for 
the exchange of praise/poem for prize. We will term the relationship 
between poet and patron that is established through this ritual exchange 
of poem for prize the “panegyric pact.” 

Zuhayr is said to have been a well-to-do lord ( sayyid ) of the Banu 
Murrah (his father’s maternal clan, whose association Abu Sulma pre- 
ferred after an act of treachery on the part of his paternal kin, the Band 
Muzaynah); he was known for forbearance and possessed a reputation 
for piety ( al-wara c ). 30 Two points are given prominence in the biographi- 
cal and critical anecdotes concerning Zuhayr: that he was both the scion 
of a prominent poetic family of the Jahiliyyah and the progenitor of Is- 
lamic poets (Zuhayr’s father Abu Sulma was a poet, as were his maternal 
uncle, Bashamah ibn al-Ghadlr, his stepfather, Aws ibn Hajar, and his 
sisters, Salma and al-Khansa 3 ; his two sons Ka c b and Bujayr, as we will 
see below, were poets who converted to Islam ); 31 and that in his panegy- 
rics he never composed praise of anyone that was not true ( lam yamdah 
3 ahadan 3 ilia bi-ma fih ). 32 Inasmuch as the classical Arabic tradition 
came to attack the qasidat al-madh, especially in the Islamic periods, as 
insincere flattery in exchange for material gain, this last point exculpates 
Zuhayr from the first part of the criticism. A charming anecdote ab- 
solves him of the second. It presents the poet not as greedy for gain but 
rather as somewhat embarrassed by his patron’s unbounded munifi- 
cence. Whereas we saw Alqamah (above) scheming to maximize the 
return on his poem, we find Zuhayr, in an anecdote related in Kitab al- 
Aghdni, concocting a ruse to evade his patron’s oath of generosity: 

[Al-Asma c i] said: It reached me that Harim had once sworn an oath that 
every time Zuhayr presented him a praise poem he would give him a gift, 
and any time he petitioned him he would grant his request, and even if 
the poet so much as greeted him, he would give him a gift — whether a 
slave, or a slave-girl, or a horse. Zuhayr became so embarrassed at how 
much bounty he received from Harim that, when he saw him surrounded 
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by his retinue, he greeted them, “Good morning to all of you, except for 

Harim — and that exception is the best among you !” 33 

Thus the poet fulfills the obligation to greet and praise his patron, but with 
a verbal ruse that does not incur for Harim his oath-bound obligation to 
confer a gift. In terms of Mauss’s formulation of gift exchange, we can 
understand that the gist of such anecdotes is that the poet should keep up 
the pretense of a gift (of praise) freely and spontaneously given, not merely 
proffered in the hope or expectation of reward. Moreover, in light of both 
Mauss’s remarks and Alqamah’s verse 35 (above) about the power of gifts 
to negotiate status and to force subjection and submission, we can under- 
stand Zuhayr’s “gift avoidance” as a ploy to maintain his own dignity. 

Zuhayr is most renowned for his panegyric ode rhymed in mlm, in- 
cluded in the most illustrious collection of pre-Islamic odes, Al-Mu c allaqdt 
(The Suspended Odes). 34 It was composed in praise of two chieftains of the 
Banu Murrah, Harim ibn Sinan and al-Harith ibn c Awf, in honor of their 
having put an end to the forty-year tribal feud, the Harb Dahis and Ghabra 3 
(between the Banu c Abs and the Band Dhubyan), a truce that they con- 
cluded by putting up their own wealth (camel herds) to pay the blood price 
of the unavenged dead of the Band c Abs. 35 Zuhayr’s Mu c allaqah is famous 
for its condemnation of the horrors of war and the series of moral senten- 
tiae or proverbs (arnlhdi) with which it concludes. Here, however, we will 
examine his renowned qasidat al-madh to Harim, the poem rhymed in qdf 
that opens “The tribe set out for distant lands” Clnna al-khalita ‘ajadda 
al-bayna ) that is more paradigmatic in its form and thus more suitable for 
our discussion of the poet-patron relationship. It is interesting, as well, that 
in his panegyrics to Harim, Zuhayr does not present himself explicitly as 
a supplicant; rather, the exchange of poem for prize seems to be implicit in 
his poems. Our contention in discussing The Tribe Set Out and the anec- 
dotes surrounding Zuhayr’s poetry in the classical Arabic compendia will 
be that, however discreet the poet may be, the panegyric poem implies a 
prize, just as, in terms of Mauss’s formulation of ritual exchange, a gift is 
ipso facto a challenge to reply with a greater gift. 

Zuhayr’s qafiyyah, The Tribe Set Out, is second only to his Mu" allaqah 
in ThaTab’s recension of the Diwan and, for example, figures promi- 
nently, again right after his Mu c allaqah, in al-Isbahani’s notice on the 
poet in Kitab al-Aghdni . 36 The poem exhibits in classic proportions the 
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three-part structure we saw in our two earlier examples: the lyric-elegiac 
prelude (nasib), vv. 1-16; the desert crossing ( rahil ), vv. 17-32; and the 
encomium ( madih ), vv. 33-49. This qasidah is remarkable as well for the 
clear and conventional articulation of its structural sections. We do not 
find, however, whether in the poetic text or its accompanying prose an- 
ecdotes, any explicit presentation of the poet as supplicant or as a pas- 
senger undergoing any profound transformation, such as the rituals of 
(re)incorporation and transfer of allegiance that were so prominent in 
Alqamah’s and al-Nabighah’s poems. Rather, we will argue, in Zuhayr’s 
poems the three-part structure of the qasidat al-madh is used in a more 
formal way to perform a courtly ceremony of allegiance. Absent here, 
too, are the elements of Self-Abasement and Submission that are char- 
acteristic of the Supplicatory Ode. As a lord (say y id) of his tribe, Zuhayr 
wants to express his allegiance and loyalty to Harim, but without the 
asymmetrical power relation we saw in the odes of 'Alqamah and al- 
Nabighah, which are the odes of subjects to kings. Further, Zuhayr’s ode 
seems to be confirming an already existing bond more than tying a new 
one. The effect of this is that the poem lacks the immediacy and urgency, 
the life-and-death drama, of the other two qasidahs we discussed, but it 
gains instead an elegance and refinement, and a sense of timelessness or 
universality. This sense of refinement and polish is reflected in the critic 
Ibn Qutaybah’s (d. 276/889) remark that Zuhayr termed his long qasidahs 
“ hawliyyat that is, odes that took a full year ( hawl ) to compose and 
polish. 37 The emotional trajectory of the three-part structure is there, but 
it has the more thoughtful and contemplative feel of something consid- 
ered from an objectivizing distance. 

The ode opens with one of the most classic nasib motifs, that of the 
tribal departure, which is essentially an image of separation and the 
cutting of ties. This opening motif leads inevitably to the person of the 
beloved, who is duly introduced in verses 2-4: “the Bakri’s daughter.” 
The physical separation and cutting of ties of verse 1 quickly transforms 
into a cutting or breakdown of emotional and moral bonds: the breaking 
of promises and the forfeiting of pledges: 

Zuhayr ibn Abi Sulma: The Tribe Set Out 38 


1. The tribe set out for far-off lands, till it was cut off from us, 
While my heart remained bound, tight, to Asma 3 . 
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2. She left your heart pledged irredeemably to her, 

But on the day of parting, she forfeited her pledge. 39 

3. The Bakri’s daughter broke her promise to you 

And the bond that bound you to her is now weak and frayed. 

[14] 


The poet then shifts subtly into the purely passionate, to describe the 
beloved (vv. 5-7): 


5. A neck like the white outstretched neck of a gazelle doe, newly fawned, 
Lagging behind the herd and warily watching over her wobbly fawn. 


6. Her mouth after slumber tastes as if she’s had a drink at nightfall 
Of a fine sweet wine, aged to perfection, 


[15] 


The poet then reverts to the image of the departing caravan of the be- 
loved’s tribe that opened the naslb (vv. 8-9), to conclude the naslb with 
an extended simile in which he describes his tears as so copious that they 
could fill the buckets of a camel drawing water from a well (vv.10-16): 

8. I kept on gazing after them until their camels knelt 
To set them down in Rakis Hollow. 


10. As if my eyes wept till they filled the two buckets 

Of a worn-out water-camel watering a distant palm grove. 

[16] 

The effect of this long and finely achieved simile of the water- camel 
(. sdniyah ) is to reduce the immediacy of the sense of loss that otherwise 
dominates the naslb. Our attention is drawn instead to the poet’s artistry. 

The transition from the naslb to the rahll is signaled in the clearest and 
most classical fashion in verses 17-18 by the imperative c addi c an (turn away 
from!). The second step of the transition, the saddling up of the she-camel, 
inevitably follows. This two-part process and its conventions are already 
familiar to us from Alqamah’s A Heart Turbulent with Passion (v. 11) and 
al-Nabighah’s O Abode of Mayyah (v. 7). What is important, especially in 
terms of our rite of passage paradigm, is the psychological transition that 
this abrupt imperative effects in its poetic context: that is, the “act of will” 
through which the poet-passenger renounces the sorrowful past and propels 
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himself forward into an undoubtedly dangerous but also hopeful future. The 
convention of the poet apostrophizing himself in such verses authentically 
captures the interior psychological struggle of the poet-passenger. 

The bulk of the journey section (vv. 19-32) is an extended simile 
comparing the she-camel in its fortitude and determination to an oryx 
bull that grazes until the coming of the rainy season, when he spends 
the night overtaken by cold and rain, only to awaken to the attack of a 
hunter and his hounds. As we saw in al-Nabighah’s treatment of the 
same rahil theme, the contrast between passive suffering and energetic 
attack against the hounds reiterates the psychological transition of the 
poet-passenger himself from the naslb to the rahil, and we are to under- 
stand that it is just this psychological transformation and act of will and 
determination on the poet-passenger’s part that guarantees the success 
of his quest, that is, his journey to the patron. 

17. Then turn away from what you see, for what you sought has passed away, 

And so the crow of separation has begun to caw. 

18. And raise the wooden saddle-rods on a bulky high-cheeked camel 
Whose braided leather reins shake when her neck is wet with sweat. 

19. As if I had put my saddle and its straps and cover-pad 
Upon a full-grown oryx bull, spirited and white. 


24. There he was overtaken by a rain that came in sheets, 

That soaked the soil and made the flatlands flow with water. 

25. Rain-soaked, he tried all night to find shelter from the cold, 
While clouds, in succession, spattered him with rain. 


28. All through the night until, when the stars’ gaze grew weary, 
The morning light began to shine and he went forth. 

29. At dawn swift hounds attacked him, 

And a hunter of consummate skill. 


31. The bull stands motionless until, thinking the sun’s horn has fully risen 
And fearing the lunging hounds attacking on both sides, 

32. He spins around and splits the first one open with a gaping wound 
That sends blood spurting over his horns. 


[ 17 ] 
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Perhaps the fact that the physical journey of the poet on his she-camel is 
not directly described suggests to us that the psychological transition, here 
expressed at one symbolic remove in the oryx bull allegory, is more essen- 
tial to the poem-as-rite-of-passage than the geographical transit. But also, 
like the extended water-camel simile of the naslb, the elision of the journey 
itself to the oryx bull allegory may have the effect of drawing our attention 
more to the poet’s finely honed art than to the poet-passenger’s plight. 

Zuhayr then makes a dramatic poetic move: rather than rounding 
out the rahil by returning to the subject of the simile (the she-camel), 
and then presenting the arrival at the patron’s court, as our experience 
with the qasidat al-madh genre would lead us to expect, he brings us just 
to the point of climax — the oryx bull gores the hounds and sends their 
blood gushing — and cuts abruptly to the madih. It is as if the poet says, 
“If you think this is exciting, wait until you hear about Harim!” 


33 But let me rather speak of the best of Qays, all of them, 
In lineage; the best in bounty and in virtue. 


[18] 


Not only is this move stunning in itself, but equally noteworthy is that 
Zuhayr has omitted precisely the arrival of the supplicant at the patron’s 
court that is so central to what we have termed the “ritual core” of the Sup- 
plicatory Ode. In other words, at this crucial structural juncture and indeed 
throughout the madih section, we find no Self-Abasement and no Supplica- 
tion. This is especially noticeable when we compare Zuhayr’s objectively 
distanced madih with the impassioned direct address to the patron of 
Alqamah (“Do not withhold your favor from me,” v. 21) and al-Nabighah 
(“Go easy!” v. 42; “Do not fling at me more than I can withstand!” v. 43). 
Zuhayr never addresses Harim directly, but rather presents well-wrought 
verses of encomium for his mamduh’s virtues, including magnanimity: 

35. In magnanimity, he’s like the winning steed, who gives its all, and, 

Never forced, never flagging, outstrips the rest. 

36. Harim’s supplicants and those that seek his bounty 
Have beaten pathways to his doors. 40 


43. Bright and comely of countenance, overflowing with bounty, 
He breaks the shackles from the captives’ hands and necks. 
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44. In hard times whoever finds Harim 

Will find that munificence and generosity are in his nature. 

45. He never refuses a relative or kinsman, 

Nor an impoverished supplicant who “shakes his tree.” 


[19] 


Harim’s personal valor in battle is presented in terms of leading raids 
against the enemy and throwing himself aggressively into combat, and 
has its counterpart in tribal councils in his personal authority and com- 
manding eloquence: 

37. He leads horses that have chipped the edges of their hoofs, 

That are bridled with leather straps or strips of flax. 

38. They leave on raids fat and return emaciated, their young aborted, 

When before, full-bodied and big-bellied, they were led beside the camels, 

39. He brings them back matted and ungroomed, 

In pain in their hoofs, sciatic nerves, and peritoneum. 


46. Like a man-hunting lion of c Aththar’s hollow, when other lions 
Hold back from their opponents, he attacks. 

47. When they shoot arrows, he thrusts the spear; when they thrust the spear, 
He starts the sword fight; when they take up the sword, he grabs his foe! 


48. Such is he; he is not one to stammer in the midst of men, 
When an authoritative speaker speaks his mind. 


[20] 


Harim’s greatest challenge is competing in virtue and nobility with his 
illustrious ancestors, especially his father, Sinan. The poet presents this 
competition in terms of a horse race of noble steeds: 


40. He races to catch up with two men who preceded him in virtuous deeds, 
Who bestowed gifts on kings and subdued their subjects. 

41. He is the finest steed/most generous man; so if he can catch up with them, 
However great the challenge, he’s just the sort that could; 


42. And if, with the lead they have, they still outstrip him, 
Then deeds like theirs are the sort that outstrip others. 


[21] 
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The poem concludes in a verse that carries religious overtones: 


49. If earthly creatures could reach the heavens through noble deeds, 
Then surely Harim’s hand would touch the skies. 


[22] 


What appear to be missing in Zuhayr’s The Tribe Set Out in praise 
of Harim ibn Sinan are precisely the two most explicit supplicatory ele- 
ments that were so prominent in our examples from 'Alqamah and al- 
Nabighah, that is, Self-Abasement and Supplication. Or, to be more pre- 
cise, Harim’s unfailing magnanimity to supplicants and petitioners is 
celebrated in the ode (vv. 36, 44, 45), but the poet does not explicitly place 
himself among them. In the naslb, we were distracted from the sense of 
Loss by the exquisitely detailed description of the water-camel. In the 
rahll the arduous mamdu/i-directed journey of the she-camel is elided 
to present the finely wrought oryx bull allegory. Finally, the Supplication 
itself, the poet’s emotive plea and the direct and impassioned address of 
the mamduh, is not found in Zuhayr’s poem. Rather than enacting a 
dramatic and self-interested supplicatory ritual as we saw in the two 
previous poetic examples, Zuhayr offers an elegantly wrought ceremo- 
nial piece. 

Despite the absence of an explicit supplicatory performance on the 
part of the poet, the classical Arabic literary context insists repeatedly on 
the lavish gifts that Harim conferred upon Zuhayr for his panegyric odes. 
In terms of the ritual complex that we have described in our discussion of 
Alqamah’s and al-Nabighah’s odes, we find in Zuhayr’s The Tribe Set Out 
a stripped down or implied ritual content wherein the structure of the 
qasldat al-madh conveys the message and performs the ceremonial or 
ritual function without the explicit supplicatory and performative verses 
that we saw in our other examples. That is, the qasldat al-madh in itself, 
regardless of its explicit contents, is performative: it invokes the panegyric 
pact and demands a reward. Part of this may reflect the sociopolitical rela- 
tion of the poet and patron. They are both wealthy lords ( sayyids ) of the 
Banu Murrah, and although in terms of relative rank Harim seems to hold 
a higher position, nevertheless it is a relation of kinsmen within the tribal 
aristocracy, not, as in 'Alqamah’s and al-Nabighah’s odes, the relation of a 
non-kin subject to a king. The exchange of poem for prize in this context 
indicates a relation of mutual dependency: the panegyrics express Zuhayr’s 
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allegiance to Harim more than his subservience, and the counter-gifts 
suggest Harim’s awareness that to maintain his dignity and status as chief- 
tain he must lavishly reward such finely wrought panegyrics. The hierar- 
chical relation may be less pronounced than in the two earlier examples, 
which were both panegyrics addressed to kings, but the panegyric pact is 
nevertheless binding, as Zuhayr and Harim compete for status within the 
warrior aristocracy of their tribe. 

In terms of ritual exchange, the element of competition for status 
through the relative value of the objects of exchange comes to the fore 
in several anecdotes set in the Islamic period. We can begin to under- 
stand how the Islamic period valued and evaluated the poetic master- 
pieces of the Jahiliyyah in the relative value assigned to Zuhayr ’s poems 
and Harim’s prizes. Two anecdotes from the Kitdb al-Aghdni feature the 
stern and uncompromising second Orthodox Caliph, c Umar ibn al- 
Khattab (r. 13-23/634-644): 

c Umar said to one of the sons of Harim, “Recite to me some of the panegy- 
ric that Zuhayr composed for your father.” So he recited some to him. 
Then c Umar said, “He certainly did well by you in his speech!” “And, by 
God,” Harim’s son replied, “we certainly did well by him in our gifts!” 

“Yes, but what you gave him is long gone,” retorted the Caliph, “while 
what he gave you [i.e., qasidahs ] still remains !” 41 

A variant conveys the same idea in terms of the hulal (robes of honor; 
sets of clothes, sing, hullah ) that were one of the traditional gifts con- 
ferred on poets: 

c Umar said to [Ka c b] ibn Zuhayr, “Whatever became of the robes of honor 
that Harim bestowed upon your father?” “The passage of time wore them 
out,” he replied. “But,” retorted the Caliph, “the passage of time has not 
worn out the robes [i.e., qasldahs] that your father bestowed upon 
Harim !” 42 


THE PRE-ISLAMIC AS PROTO -ISLAMIC 

The term Jahiliyyah signifies that the pre-Islamic past was for the Islamic 
generations a time of ignorance, but also impetuousness and immorality, 
before the mission of the last and best of the Prophets, Muhammad, to 
whom the definitive word of Allah, the Qufian, was sent down. At the 



K A C B IBN ZUHAYR AND THE MANTLE OF THE PROPHET 


29 


same time, it was among these pre-Islamic Arabs that the Qur 3 an was 
sent and in the powerful language in which they prided themselves that 
Allah’s final revelations was expressed (the Quranic bi-lisanin c arabi- 
yyin mublnin, “in a clear Arab tongue”) (al-Qur 4 an al-Karim [hereafter 
QK] 26:195). For Islamic culture, therefore, the pre-Islamic past pos- 
sessed a certain ambiguity: on the one hand, it was a misguided and 
repudiated pagan age — perhaps best exemplified by the master poet 
Imru ' al-Qays, “the leader of the poets into hell-fire” — and, on the other 
hand, it was the fertile moral and cultural seedbed for the new religion — 
what I term the “proto-Islamic” aspect of the Jahiliyyah. 43 Perhaps noth- 
ing better exemplifies the proto-Islamic perception of the Jahiliyyah 
than the persona and poetry of Zuhayr ibn Abl Sulma, who, especially 
for his Mi/allaqah, was renowned for the celebration of the virtues of 
peace, and who makes mention therein of Allah and of the Day of Reck- 
oning ( yawm al-hisdb ): 

You can never hide from Allah what is in your souls, so it’s concealed; 

Whatever you try to hide, Allah will find out: 

Either it will be postponed, put in a book, and stored till Reckoning Day; 

Or else it will be summarily punished here on earth . 44 

[23] 

The perception of Zuhayr as proto-Islamic must certainly be the intent 
of the story of his testament to his sons Ka c b and Bujayr: 

It is related that Zuhayr saw in his sleep a rope that hung down from 
heaven to the earth and people were holding onto it. But every time he 
tried to grab hold of it, it would recede from him. He interpreted this to 
mean that a prophet would come at the end of time and would be a media- 
tor between God Almighty and mankind, but that his own life span would 
not reach the time of the prophet’s mission. So in his dying words to his 
sons he bade them to believe in this prophet when he appeared . 45 

What is most important here, however, is not so much the individual 
poet and his works, but rather the concept that the cultural inheritance of 
the Arabs was the root of Islamic culture. We read, for example, in Kitdb 
al-Aghdnl: 

When someone recited to c Umar ibn al-Khattab verses that Zuhayr had 
said praising Harim ibn Sinan: 
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Leave off that and turn to speak of Harim, 

The most seasoned of men, the lord of the settled tribes. 

Had you been anything other than human 

You would have been the full moon that illumines the night. 

Of all the men I’ve heard of, you are the one who binds most firmly 
The bonds of maternal and paternal kin. 

How well you fill your coat of mail when the cry, 

“Dismount and fight!” is heard, and panic grips men’s hearts. 

I see that you cut what you measure, 

While other men measure, but then don’t cut. 

I praise you with what I know of you first-hand 

And with the reputation that precedes you for courageous deeds. 

Veils hide vile deeds, 

But virtue is not veiled. 

[24] 


“That is the Messenger of God (pbuh)!” exclaimed c Umar . 46 

This anecdote is telling us, in other words, that in the eyes of the Islamic 
age, it is as though the Jahiliyyah produced madlh nabawl (praise to the 
Prophet) “ avant la lettre.” 

Ka c b ibn Zuhayr’s Su ad Has Departed 

The first poem upon which the sobriquet “Mantle Ode” ( Qasidat al-Bur- 
dah) was conferred is the poem rhymed in 1dm that opens “Su c ad has de- 
parted” ( banat Sucidu) by the renowned poet and scion of renowned poets, 
Ka c b ibn Zuhayr. 47 According to the Islamic-Arabic literary tradition, Ka c b 
presented his ode to the Prophet Muhammad on the occasion of his con- 
version to Islam, given as 9 AH/630 ce, and, in turn, the Prophet conferred 
upon the poet his mantle ( burdah ). As is the case with the pre-Islamic 
tradition, we do not possess written sources for the events under discussion 
dating to the time of the Prophet. Rather, our written sources are from a 
century and a half or more later and record, therefore, the culturally sanc- 
tioned (re) collection and/or (reconstruction of the poem and of the events 
that surround Ka c b’s composition and performance of it before the 
Prophet. 48 It should be noted that the most canonical compendium of the 
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Prophet’s life, and the main source for the literary and poetic materials for 
our reading of Ka'b’s Sif ad Has Departed, is Ibn Hisham’s (d. 218/833) -AZ- 
Slrah al-Nabawiyyah, itself an edition of Ibn Ishaq’s (d. 150/767) Al-Slrah . 49 
The authoritative scholar Ibn Sallam al-Jumahl (d. 231 or 232/845 or 846) 
credits Ibn Ishaq with expertise in Slrah and MaghazI (the military cam- 
paigns of the Prophet), but not in poetry, and castigates him for the uncriti- 
cal inclusion in his Al-Slrah of all sorts of unattested poetry: “He corrupted 
and adulterated poetry. . . and included, in his biographical accounts, 
poems attributed to men who never composed a line of poetry, to women, 
and even to "Ad and Thamud.” 50 My point is that we are dealing with the 
cultural formation of early Islam rather than historically verifiable events 
and poems. 

I would like to explore how the art of the qasldah transforms an 
actual event or circumstance (the conversion of the pagan Arab tribes 
to Islam) into ritual or myth, thus changing it from an ephemeral and 
transient occurrence to a permanent and transcendent message. 51 Stud- 
ies in the field of orality and literacy have demonstrated that the function 
of poetry, including all those devices we term “poetic,” is essentially 
mnemonic, for in nonliterate, oral societies the only way to preserve 
information is to memorize it. As Eric Havelock has shown, rhyme, 
meter, assonance, alliteration, antithesis, parallelism, etc., all serve to 
stabilize and preserve the oral “text.” 52 The same holds true for simile, 
metaphor, and pun. 53 Furthermore, we can add to these rhetorical ele- 
ments the ritual and ceremonial structure of the classical Arabic qasldah 
and the sequence of themes that traditionally occur within its structural 
units. That is, Havelock’s words “Ritualization becomes the means of 
memorization” are applicable to the formal structure of the qasldah as 
well to its prosodic and rhetorical features. 54 A further corollary of Have- 
lock’s definition of “poetic” elements as essentially mnemonic is that 
Ka c b ibn Zuhayr’s rhetorically rich and highly formal “pre-Islamic” 
qasldah should have a greater claim to authenticity than the prose anec- 
dotes and generic occasional Ayydm al- c Arab poetry that accompany it 
in Al-Slrah, and therefore it anchors the rest of the materials. The poeti- 
cization, i.e., the ritualization and mythicization of the historical event, 
in this case the mission of the Prophet Muhammad and the conversion 
of the Arab tribes to Islam, does not, however, merely endow it with 
mnemonic stability, but, what is more important, it imbues it with 
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suprahistorical significance. It thus functions, as Havelock has shown 
for poetry in oral cultures and as we will argue here for Ka c b’s qasldah, 
Su c ad Has Departed, as “the instrument for the establishment of a cul- 
tural tradition .” 55 

The gist of my argument will be that Ka'b’s qasldah Su c ad Has De- 
parted and its surrounding literary anecdotes have the effect of ritualizing 
and mythicizing the poet’s conversion so that it encodes and embodies the 
conversion of the pagan Arabs of the Jahiliyyah to Islam, and, moreover, 
the submission to Islam, or cooption by Islam, of the pre-Islamic poetic 
tradition . 56 The Arabic poetic, and especially the panegyric, tradition be- 
comes the major literary- ceremonial expression of Arab-Islamic legitimacy 
and allegiance. Furthermore, in my reading, Ka c b’s Su c ad Has Departed, 
as contextualized in the Sirah literature, encodes a spiritual trajectory from 
despair and doubt to hope and redemption, so that it becomes, in the Arab- 
Islamic tradition, a paradigmatic devotional poem whose “performance” 
by the believer entails the reenactment of the same moral and spiritual 
journey . 57 In this respect, we find, particularly in the Post- Classical period 
when the literary genre of madlh nahawl (praise poem to the Prophet) most 
flourished, myriad commentaries, contrafactions (mu c aradat, imitation 
poems in the same rhyme and meter), and expansions ( tashtlr ; takhmls, 
etc .), 58 that serve as devotional performances and reenactments of the spiri- 
tual transformation perceived in Su c ad Has Departed. 

In examining this ode, and with it the anecdotal prose ( akhbdr ; sing. 
khabar) and poetic (ash c ar, sing. shi c r) materials that accompany it in the 
classical Arabic literary tradition, I would like to demonstrate how the 
structure and themes of the tripartite pre-Islamic ode — the elegiac prelude 
( naslb ), the desert journey ( rahll ), and the praise section (madlh) — that we 
examined above are employed by Ka c b ibn Zuhayr to express on the politi- 
cal level a transfer of allegiance from his tribe, the Banu Muzaynah, to the 
Prophet Muhammad and the nascent Islamic state and, on the religious 
level, the conversion from the beliefs and mores of the Jahiliyyah to Islam. 
In doing so we will take as our interpretative foundation the concept of the 
panegyric ode ( qasldat al-madh), presented in the introduction to this 
chapter, as comprising a multifaceted “ritual complex” that interweaves the 
poetics of supplication and submission and ritual and ceremonial patterns 
such as Mauss’s formulation of gift exchange and van Gennep’s of the rite 
of passage to form a complex social movement. Inseparable from this, as 
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we also established in the introduction, are the performative and perfor- 
mance aspects of the ode that, as a whole as well as in its parts, comprises 
speech acts effecting change of status, the cutting and binding of ties of 
allegiance, obligation, rites of incorporation, etc. Thus, the tripartite pat- 
tern of van Gennep’s rite of passage — Separation, Liminality, and Aggre- 
gation — will be aligned with the three parts of the qasidah to highlight the 
change in status and the psychological transition involved in the conver- 
sion process. In order to more fully understand the symbolic ramifications 
of the poet’s offering a qasidah and the Prophet’s conferring of his mantle 
to form a bond of allegiance between subject and ruler, and a promise of 
protection in this world and the next, we will draw once more on the in- 
sights ofMauss’s formulations concerning ritual exchange. Finally, atten- 
tion to the performative aspects of the ode will help us understand how the 
verbal, physical, and symbolic actions of these rites enact and encode po- 
litical, moral, and spiritual transformations. 

THE CONVERSION NARRATIVE 

Let us begin with the anecdotal and poetic context of Ka c b’s presentation 
of his renowned ode, Su c ad Has Departed, to the Prophet Muhammad. The 
conversion narrative appears in the classical literary and religious sources, 
such as the Baghdadi philologist al-Sukkarl’s (d. 275/888) collection of and 
commentary on Kadi’s poetry and the Egyptian scholar Ibn Hisham’s (d. 
218/833 or 213/828) Life of the Prophet ( Al-Sirah al-Nabawiyyah ). 59 A num- 
ber of points of similarity are to be noted when we compare the materials 
concerning Kadi with those relating to al-Nabighah’s O Abode of Mayyah 
(above): the poet is in mortal danger, with a death sentence on his head; the 
qasidah is presented as part of a ceremony of submission and declaration 
of allegiance; in both, the qasidah plays a role in the redemption of the poet. 
Further, as will be discussed below, the story of Ka c b ibn Zuhayr’s and his 
brother Bujayr’s conversion to Islam forms a prose conversion narrative 
that serves in the Arab-Islamic literary tradition to contextualize and elu- 
cidate the ritually structured conversion poem. We can appreciate how the 
process of oral transmission of pre-Islamic and early Islamic poetic and 
prose materials transforms the arbitrary and historical into the significant 
and mythical through Gregory Nagy’s remarks concerning the mythiciza- 
tion of the poet in the classical Greek tradition: 
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. . . the identity of the poet as composer becomes progressively stylized, 
becoming ever further distanced from the reality of self-identification 
through performance. . . . Once the factor of performance slips out of the 
poet’s control, even if the performers of his poetry have a tradition of what 
to say about the poet as a composer, nevertheless, the poet becomes a myth ; 
more accurately, the poet becomes part of a myth, and the mythmaking 
structure appropriates his identity . 60 [Emphasis mine] 

Al-Sukkarfs version of the events surrounding Ka'b’s presentation of his 
conversion ode, Su c ad Has Departed, begins with the conversion of 
Kadi's brother, Bujayr: 

Bujayr ibn Abi Sulma al-Muzani converted to Islam, and his people, in- 
cluding his full brother Ka c b, got angry with him. Bujayr met the Prophet 
during the Hijrah. Then Ka c b sent the following message to him: 

Take, you two, a message to Bujayr from me, 

“Did you accept what you said at al-Khayf, did you ? 61 

You drank with al-MaYnun a thirst- quenching cup, 

He gave you a first draught, then a second. 

You abandoned the ways of right guidance and followed him, 

To what was it, woe to you, that he guided you? 

To a religion no father or mother of yours ever followed, 

Nor any one of your kinsmen!” 

[25] 

When these verses reached Bujayr, he recited them to the Prophet who 
exclaimed, “He speaks the truth, I am al-Ma J mun [the trustworthy one] 
and he is a liar; and certainly he found no father or mother of his following 
Islam.” Then Bujayr replied to his brother: 

Who will take Ka c b a message, “Will you accept the religion for which 
You falsely blame me, though it is the more judicious course? 

To God alone, not to al-TJzza nor al-Lat, 

Make for safety, while you can, and submit, 

Before a day when no one is safe or escapes from the Fire, 

Except the submissive Muslim, pure of heart. 

To me the religion of Zuhayr — and it is nothing — 

And the religion of Abu Sulma are now forbidden.” 

[26] 
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When the Apostle of God returned to Medina from al-Tadf, Bujayr wrote 
to Ka c b: “The Prophet is intent upon killing all of the polytheist poets who 
attack him, and Ibn al-Zaba c ra and Hubayrah ibn Abi Wahb [two poets of 
the Quraysh tribe] have fled. So if you have any use for your life, then turn 
to the Messenger of God, for he does not kill anyone who comes to him 
repentant. If you won’t do this, then flee to safety.” When Bujayr’s message 
reached him, Ka c b became greatly distressed and anxious, and those in his 
tribe spread alarming news about him, saying, “He is as good as dead,” and 
the Banu Muzaynah [his clan] refused to shelter him. So he made his way 
to Medina and stayed with an acquaintance of his there. Then he came to 
the Apostle of God. The Prophet did not recognize him, so he sat down 
before him and said, “O Apostle of God, if I were to bring you Ka c b ibn 
Zuhayr, repentant and submitting to Islam, would you accept him?” “Yes,” 
he replied. Then he said, “I am Ka c b.” Suddenly one of the Ansar [Medinese 
Helpers] leapt up and cried, “Let me cut off his head!” But the Prophet re- 
strained him, whereupon Ka c b recited his panegyric to the Prophet . 62 

The story of the conversion of Ka c b and Bujayr, the two sons of the 
master poet of the Jahiliyyah and paradigm of pre- or proto-Islamic 
virtue, Zuhayr ibn Abi Sulma, is one that points to the inner conflict 
involved in conversion. For embracing Islam involved the transfer of 
loyalties, renunciation of the inherited ancestral ethos of the Jahiliyyah, 
of which Zuhayr ibn Abi Sulma had been the noblest embodiment, to a 
new religion founded by an orphaned upstart from the politically power- 
ful Meccan tribe of Quraysh. The prose anecdotes and the poetic ex- 
change that they contain first indicate that it is virtue, not inherent vi- 
ciousness, that holds Ka c b back from Islam: pietas, piety and devotion 
to the ways and religion of his ancestors. A closer look at the first poem 
indicates that, from the tribal point of view, Bujayr’s conversion is noth- 
ing but opportunistic treachery. For whereas from the Islamic point of 
view to be given a drink by or share a cup with the Messenger of God 
suggests the cup of immortal life, from Ka'b’s perspective, it is the com- 
mensal cup of tribal membership. In drinking from it Bujayr has re- 
nounced his own kin and the right guidance ( al-huda ) of the ancestral 
ways (vv. 3-4). Nor does Bujayr deny this in his reply: he has abandoned 
the goddesses of the Jahiliyyah to worship the one God; the religion of 
his kinsmen is nothing to him; the religion of his grandfather, Abu 
Sulma, he now considers forbidden. His reason: that on Judgment Day 
only the Muslim, pure of heart, will escape perdition. 
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That this is treachery by Jahili standards is clear if we compare it to 
the celebrated statement of that ethos by the last and greatest of the 
Jahili “Arab Knights” ( fursdn al- c Arab), Durayd ibn al-Simmah, who 
lived until the coming of Islam, but did not convert. When he advised 
his kinsmen, the Banu Ghaziyyah, against fighting on the side of the 
Meccan polytheists against the Prophet at the Battle of Hunayn (8/630), 
they rejected his advice. Nevertheless, out of loyalty, he led them in 
battle. Mortally wounded, his dying words, which became a byword for 
loyalty even against one’s better judgment and at the price of one’s life, 
were: 


I gave my orders at the twisted sand dune, 

But they did not see that I was right till the next morning. 

When they defied me, I went along with them, 

Although I saw their error and that I was led astray. 

For am I not of the Banu Ghaziyyah? If they err, I err with them; 

And if they are rightly guided, so am I . 63 

[27] 

Returning to Ka c b, we note that the prose narrative, further, consti- 
tutes a prosaic or literalist version of Ka c b’s poem. The brief exchange of 
poems between Ka c b and his brother Bujayr epitomizes the conversion 
process, with its renunciation of tribal religion and loyalty and its sub- 
mission and allegiance to Islam and its promise of salvation. The Mes- 
senger of God has outlawed Ka c b; his choice is to flee or else to submit 
and convert. The situation becomes clear to him when his own tribesmen 
consider him “as good as dead” ( maqtul ) (which is the equivalent of 
disowning him, since it implies that they will neither defend nor avenge 
him), and finally his own clan, the Banu Muzaynah, refuse him shelter 
and protection. Ka c b does not betray the ancestral ways; his kinsmen do. 
And it is only when he sees that the “religion of Abu Sulma,” his grand- 
father, is no more and the old social order is extinct that he heads for 
Medina to embrace the new one, Islam, and submit to its Prophet. Inas- 
much as the anecdotes serve as a commentary (shark) to the qasidah, 
they explain the poem as an expression of transfer of allegiance, as the 
poet’s renunciation of his former tribal allegiance and an oath of fealty 
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to the Prophet of Islam. That the poem is likewise a redemption payment 
is also apparent from the anecdotes, in Muhammad’s outlawing the poet 
and his kinsmen’s disowning him and declaring him maqtul (already 
slain, as good as dead). It is the poem, then, that redeems Ka c b, both in 
this world and, as Bujayr’s poem within the conversion narrative tells 
us, the next. To make the point more explicit, the anecdotes present a 
“prosaic” (in both senses of the word) version of “salvation.” They depict 
Muhammad as saving Ka c b’s life in this world by restraining the zealous 
Ansari (the Ansar, “Helpers,” were the Medinese supporters of the 
Prophet) who would behead him on the spot. Further, as the Prophet’s 
acceptance of the poet into the Islamic fold implies and as his saving him 
from the Ansarl’s sword symbolizes, he confers salvation in the world to 
come. As if to make the exchange of his life for his poem explicit, it is at 
precisely this point, according to the anecdotal narrative, that Ka c b re- 
cites his renowned ode. 

In terms of the ritual patterns on which our interpretation of this 
qasldah is based, a rite of passage from the Jahiliyyah to Islam is clearly 
detectable in this prose narrative: the Separation of the poet-passenger, 
Ka c b, from a previous social state (the tribal loyalties of the Jahiliyyah); 
Liminality, Ka'b’s dangerous “betwixt and between” outlaw status in 
which his tribesmen refuse him protection, on the one hand, and the 
Prophet threatens him with death on the other; Aggregation, that is, 
the poet-passenger’s incorporation into a new community with the 
rights and obligations that this entails — in particular his submission to 
the Prophet and the Prophet’s protection of him. The elements of the 
Supplicatory Ritual are in evidence as well, the poet’s Loss of his Jahili 
tribal position, his Self-Abasement and Submission to the Prophet, his 
Supplication of the Prophet and his Praise of the one supplicated, that 
is, the poem of praise ( qasldat al-madh). It should be clear from the 
complex of ritual patterns inherent in the conversion narrative that it 
is not a mere recounting of events, but what we have termed a mythici- 
zation of the events so that they convey a permanent and transcendent 
spiritual message. Those who read the conversion narrative at a merely 
literal level and proceed to condemn Ka'b’s poem as a clever stratagem 
to save his skin have missed the point, both of the narratives and of the 
poem . 64 
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THE CONVERSION ODE 

Although differing somewhat in its proportions and its choice of traditional 
themes, Ka'b’s ode follows the same full formal tripartite structure of the 
pre-Islamic panegyric ode that we presented in the Jahili examples of the 
introduction. The poem opens with 1) the elegiac prelude ( naslb ): vv. 1-12, 
constructed on the traditional motif of the bereft lover describing his de- 
parted mistress, Su c ad (Felicity), first her beauty, then her perfidy. This is 
followed by 2) the journey section (rahil): vv. 13-32/33, devoted to a detailed 
description of the fortitude of the she-camel that alone can reach the distant 
dwelling of Su c ad (which now must mean the “felicity” of Islam), a final pas- 
sage comparing the she-camel’s unrelenting gait to the violent lamentations 
of a bereft mother, and the conclusion that Ka c b, abandoned by his kinsmen, 
is “as good as dead.” The poem concludes with 3) the praise section ( madih ): 
vv. 33/34-55, comprising the poet’s submission and declaration of allegiance 
to the Prophet Muhammad and his conversion to Islam (vv. 33-41), a com- 
parison of the Prophet with a lion (vv. 42-48), and praise of the Emigrants 
(Muhajirun), the early group of loyal Muslims who accompanied the 
Prophet Muhammad on the Hijrah from Mecca to Medina (vv. 49-55). 

The significance of this three-part structural sequence is perhaps 
most easily grasped if viewed in light of the van Gennepian formulation 
of the rite of passage. The elegiac prelude, desert journey, and praise 
(with submission and conversion) can be aligned, respectively, with the 
Separation from a past social state, the outcast Liminality phase outside 
the bonds and bounds of society, and the Incorporation phase in which 
the passenger (re)enters society, but with a new status, rights, and obliga- 
tions. As mentioned above, my interpretation is that the rite of passage 
pattern inherent in this ode not only conveys the conversion of Ka c b 
from his ancestral tribal religion to the new religion proclaimed by the 
Prophet Muhammad, but also operates emblematically in Islamic tradi- 
tion to convey the cultural transition from the Jahiliyyah to Islam. 

k a‘b ibn zuhayr’s su'ad has departed 65 

PART 1: LYRIC-ELEGIAC PRELUDE ( NASIB ) (w. 1-12) 

1. Su c ad has departed and today 
my heart is sick, 

A slave to her traces, 

unransomed and enchained . 66 
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2. On the morning of departure 

when her tribe set out, 

Su c ad was but a bleating antelope 

with languid gaze and kohl-lined eye. 

3. When she smiles she flashes 

side teeth wet 

As if with a first draught of wine 
or with a second, 

4. Mixed with cool water from a wadi’s bend, 

in a pebbled streambed limpid 
And sparkling in the noontime sun, 
chilled by the north wind, 

5. Cleansed by the winds 

of all dirt and dust, 

And by white cumuli left overflowing 
with a night cloud’s rain. 

6. Alas! what a mistress, had she been true 

to what she promised, 

Had true advice not gone 
unheeded. 

7. But she is a mistress 

in whose blood are mixed 
Calamity, mendacity, 
inconstancy, and perfidy. 

8. She never stays the same 

but is as mutable 
As the ghul in her garb 
ever-changing. 

9. Nor does she hold fast love’s bond, 

once she has claimed it, 

Except as sieves 
hold water. 

10. The false promises of c Urqub 

were her model; 

Her promises were nothing except 
empty prattle. 

11. I hope and pray that in the end 

they’ll be fulfilled, 

But they will remain forever 
unfulfilled. 

12. Don’t be deceived by the desires 

she aroused, the promises she made, 

For hopes and dreams 
are a delusion. 


[ 28 ] 
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The Lyric Elegiac Prelude (Naslb): Verses 1-12. Ka'b’s elegiac prelude is 
constructed of the traditional motif of the bereft lover describing his de- 
parted mistress, here Su c ad. If we note the derivation of the name Su c ad, 
from the root s- c -d, whence sa'ddah, prosperity, good fortune, happiness, 
felicity, 67 it is possible to read this passage allegorically as an elegy to a by- 
gone Golden Age, an elegy to the Jahiliyyah. Su c ad and all her etymological 
baggage — prosperity, happiness, good fortune — have departed. The forlorn 
poet is left behind, raving over the traces of the now-empty encampment. 
In the context of our argument, this must be read as a metaphor for the 
poet’s political situation: the ethos of the Jahiliyyah is obsolete; the poet has 
been abandoned and betrayed by his kinsmen. He is “unransomed, unre- 
deemed” ( lamyufda ), or, as al-Sukkari’s recension has it, “unrequited” ( lam 
yujza). 6S On the surface this diction refers metaphorically to S if ad’s failure 
to return the poet-lover’s affections in kind; on a deeper level the literal 
usage suggests the treachery of kinsmen who have failed in their reciprocal 
obligations to him, which are, above all, to ransom and to avenge. 

In the description of the lost “felicity” that ensues, two aspects of the 
beloved are emphasized: first, in verses 2-5, her beauty and purity: her 
glance like the antelope’s, her flashing teeth that taste of the finest wine 
mixed with the cool limpid waters of rain-fed mountain streams. In 
verses 6-12, however, purity gives way to perfidy: beautiful as the prom- 
ise of “felicity” may have been, it was ultimately a broken one. 69 We can 
detect in Ka c b’s nasib the complex of traditional motival elements that 
we saw in The Tribe Set Out, the panegyric of his father, Zuhayr ibn Abi 
Sulma: the departed beloved, the poet’s passion, the cutting of bonds, 
the breaking of promises. As in al-Nabighah’s O Abode of Mayyah with 
the cases of Sulayman, Lubad, and Zarqa 3 al-Yamamah, here too the poet 
draws upon mythic-folkloric materials, a process that anchors the poem 
in deeper and broader layers of culture, even as it serves as vehicle and 
vessel to convey and preserve that culture. In verse 8, Su c ad’s inconstancy 
is likened to that of the Protean ghul. Of this creature the lexicographer 
Ibn Manzur (d. 711/1311-12) writes, “ghul, pi. ghilan, is a species of shaytan 
or jinn. The Arabs claim that the ghul appears to people in the desert and 
then transforms itself, that is, it changes into all sorts of different shapes; 
then it takes them away, that is, leads them astray and kills them.” 70 In 
the classical Arabic literary lore, the ghul appears most characteristically 
in the anecdotes of the pre-Islamic suTiik (brigand) poet Ta 7 abbata Shar- 
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ran, in which the siren-like (female) ghul assumes the form of a hideous 
and deformed sphinx-like hybrid. 71 

Verse 10 describes Su'ad’s faithlessness with the proverbial phrase 
“the [false] promises of c Urqub” ( mawaHdu c Urqubin). This proverb en- 
capsulates the story of c Urqub, which the philologist al-Maydani (d. 
518/1124) relates in his renowned collection of Arab proverbs ( Majma c 
al-Amthal ) as follows: 

According to Abu c Ubayd, c Urqub was one of the Amalikites ( c Amaliq). 

One day, one of his brothers came to him importuning him, and c Urqub 
replied, “When this date palm puts forth shoots, you can have them.” 
When it put forth shoots and his brother came to claim what was prom- 
ised him, c Urqub said, “Leave them until they become green dates.” When 
the dates were green, he said, “Wait till they are colored.” When they were 
colored, he said, “Wait till they are ripe.” When they were ripe, he said, 
“Wait till they are dry.” When they dried, c Urqub went out at night and 
gathered them and didn’t give his brother anything. Thus c Urqub became 
proverbial for breaking promises . 72 

Betrayed hopes and desires, deception and delusion complete the nasib. 

Given the Islamic context in which this qasidah has come down to us, 
the closing verses of its nasib are striking for two elements of diction that 
have an eminently QuGanic resonance. The first is abatilu (“empty prattle,” 
rhyme word, v. 10), which occurs in the Qur 'an principally in the form bdtil 
(false, falsehood, vanity, lie) in association with kufr (disbelief) and in op- 
position to haqq (truth) and ni c mat Allah (God’s blessing) (QK 31:30; 22:62, 
etc.). The second is tadlilu (“delusion,” rhyme word, v. 12, from form II dal- 
lala, to lead astray, into error), which occurs most often in the Qur'an in 
form I dalla/yadillu (to stray, err), in association with kufr (unbelief), shirk 
(polytheism), and zulm (oppression, injustice) and in opposition to hudd 
(right guidance) (QK 41:1; 13:14; 34:24; 4:116; 19:38; 53:30, etc.). The effect of 
employing moral diction that had or would come to have Qur'anic associa- 
tions is to point out the analogy between QuGanic and poetic discourse, to 
alert the audience to the poet’s true intent. For in the poet’s mind his kins- 
men’s failure to fulfill the Jahili obligations toward kin reveals the bank- 
ruptcy, the ultimate falsehood and error, of the ancestral ways, and can be 
equated with the QuGanic kufr and shirk (unbelief and polytheism). 

Most curious in this qasidah, and yet what most confirms our read- 
ing, are the transitional verses from the elegiac prelude (nasib) to the 
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journey section ( rahll ) (vv. 13-14). Whereas we normally find the poet 
eschewing the distant and unattainable mistress and declaring his inten- 
tion to seek his fortune elsewhere, verse 13 of Kadi’s poem states quite 
precisely that it is to regain “Su c ad” that he undertakes the desert jour- 
ney. This only makes sense, both poetically and politically, if we take this 
to mean “a new Su c ad,” the “prosperity, good fortune, and felicity” of 
Islam. In terms of the poetics of supplication, the Loss element, in both 
its emotional and moral senses, is palpably present in this naslb. 

PART 2: DESERT JOURNEY ( RAHIL ) (w. 13 — 3 1) 

13. Su c ad alit at nightfall in a land 

unreachable 

But by the best of she-camels 
of noble breed and easy pace, 

14. Never to be reached but by a she-camel 

huge and robust 
That despite fatigue sustains 
her amble and her trot, 

15. Sweat gushing from the glands 

behind her ears, 

Eager for the nameless road, 
its way markers effaced, 

16. With the eyes of a lone white antelope 

she pierces the unknown 
When badlands and sand dunes blaze 
in high noon’s sun, 

17. Stout where the pendant hangs, 

full where the shackle binds, 

Her build, the best of all 
the stallions’ daughters, 

18. Huge as a mountain, her sire her sibling, 

by a dam blood-stallion bred, 

Her uncle by sire and dam the same, 

She is long-necked, brisk-paced. 

19. The tick walks on her hide, 

but then the smoothness 
Of her breast and flank 
makes it slip off. 

20. Sturdy as the onager, 

her sides piled with meat, 
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Her knees set wide, clear of 
the breastbone’s daughters, 

21. As if her muzzle and 

the two sides of her jaw 
Between her eyes and throat 
were an oblong stone. 

22. She brushes with a tail 

like a stripped palm branch, tufted 
Over a dry udder, 

its milk ducts unimpaired, 

23. Hook-nosed, in her ears the expert eye 

discerns nobility of breed, 

In her two cheeks, 
great smoothness. 

24. Overtaking others, she speeds 

on legs lance-like and nimble, 

Like an oath annulled they barely 
touch the ground, 

25. Brown their sole sinews, they scatter 

pebbles in their wake, 

So tough no shoes protect them 
on the hilltops 

26. On a day when the chameleon 

is as burnt as if 

His sun-scorched parts were bread 
baked on hot rock. 

27. As if the repeating motion of her forelegs — 

when she is drenched in sweat 
And when the narrow mountain peaks 
are cloaked in the mirage, 

28. And the camel driver, his song their goad, 

says to the tribe 

When ashen locusts kick up pebbles, 

“Stop and rest,” — 

29. At high noon were the arms of a woman 

tall and middle-aged, 

Risen in lament, then others, 
near-barren and bereft, respond, 

30. Wailing, arms flailing, 

when the heralds announced 
The death of her firstborn, 
bereft of reason, 
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31. Tearing her clothes from her breast 
with her bare hands, 

Her woolen shift ripped from her collarbone 
in shreds. 

[29] 

The Journey Section (Rahil): Verses 13-31. The entire journey section 
of Ka c b’s ode is devoted not to the recounting of any particular journey 
but to the description of that certain she- camel of verse 13 that alone can 
reach the distant dwelling of “Su c ad As we saw in the introduction, this 
ostensibly realistic and visual depiction of the physical and instinctual 
attributes of the poet’s mount must be understood allegorically as ulti- 
mately referring to the poet’s own resolve, his inner moral fortitude. For 
Ka c b’s passage, the transition from the pagan pietas of the Jahiliyyah to 
Islam, is primarily a moral and political, not a physical, journey. The- 
matically, in its focus on the camel description and journey, this rahil 
most resembles that of c Alqamah’s A Heart Turbulent with Passion, lack- 
ing, as does his, the extended animal simile, such as the oryx bull of 
al-Nabighah’s O Abode of Mayyah, or Zuhayr’s The Tribe Set Out. Ka c b’s 
camel mare is thus described as being “the best,” “of noble breed and 
easy pace” (v. 13), huge, indefatigable (v. 14). The sense of aspiration (him- 
mah), usually attributed to the poet himself at the end of the elegiac 
prelude or at the beginning of the journey section, appears in verse 15 as 
an attribute of his mount. For c urdah (suited to, fit for) is taken by the 
commentators to mean himmah (ambition, aspiration, zeal). 73 To be “fit” 
or “eager” for the unknown road whose way markers are obliterated then 
indicates an instinctive sense of direction, which serves as a figure for 
the poet’s “moral compass.” Undaunted by the midday heat, her glance 
pierces the unknown (v. 16). 

Verse 17 describes the she-camel in terms that define her domestica- 
tion, for if she combines the attributes of wild animals — the gazelle’s 
piercing glance (v. 16), the onager’s sturdiness (v. 19) — these have been 
tamed to serve mankind: her neck is thus termed muqallad (II pass. part, 
as noun of place), the place-where-the-halter ( qilddah , more precisely, 
what is hung about the neck of beasts being brought to Mecca for sacri- 
fice, Lane, q-l-d)- goes; her pastern muqayyad, the place-where-the- 
shackle {qayd)~ goes. The best qualities of the natural world have been 
harnessed to serve the cultural or even sacrificial one. The same idea is 
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given voice in verse 18, where the natural law of survival of the fittest is 
displaced by the cultural laws of animal husbandry. This camel mare is 
“in and inbred twice” (Sells’s translation), so inbred that she was sired 
on her dam by her brother, and her maternal uncle is her paternal uncle 
too (v. 18). Verse 22 seems likewise to allude to nature serving culture: 
her tail is likened to a stripped palm branch, that is, a plant domesticated; 
her dry udder indicates perhaps first of all that she is barren, and such 
she-camels make sturdier mounts, but further that she serves to trans- 
port humans: she is not a milch camel, nor has she perpetuated her own 
species. By contrast it is her animal strength that is emphasized in verse 
25: her pads are so tough that even on the roughest ground they need no 
shoes. This message of the subordination of brute strength to cultural 
imperatives applies to the poet/passenger as well. 

Most curious here is verse 24. As a simple simile it is quite appropriate: 
so nimble is the she-camel’s pace that her feet look as though they are about 
to touch the ground, but are raised again so quickly that it seems they never 
do — like an oath about to be fulfilled, then suddenly annulled. Read in the 
context of verses 6-12, however, it seems that what speeds the poet on his 
journey is the annulment or abrogation of the obsolete ethos of the 
Jahiliyyah. In all, the mixture of natural and cultural attributes amounts 
to an apt characterization of the she-camel as “betwixt and between” cat- 
egories and classes: the most domesticated of the beasts, she is yet the most 
beast-like of the domesticated animals in physical power and strong in- 
stincts. She thus embodies the liminal qualities of the poet/passenger him- 
self who must make the transition from the law of the Banff Muzaynah to 
the law of God’s Messenger. Verse 26 alludes to the purifying, purgative 
aspect of the liminal journey through a transformation from living flesh 
to baked bread. The effect of heat and hardship is to weed out the weak and 
unfit; the strong survive, but transformed and reborn. 

The final passage of the journey section (vv. 27-31) consists of an 
unusual simile which likens the relentless motion of the she- camel’s 
forelegs in the hottest part of the day — when camel-caravans normally 
stop to rest, when locusts, lest they burn their feet, kick aside the scorch- 
ing pebbles to find cooler ground — to that of the bereaved mother’s arms 
as she frantically tears at her clothes. The more common simile in the 
journey section of the qasidah is, for example, the likening of the she- 
camel to the oryx bull who endures a cold and rainy night only to be 
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attacked at daybreak by the hunter and his hounds, as we saw in al- 
Nabighah’s and Zuhayr’s poems, or the pathos-laden simile of the oryx 
doe whose calf has been slain by wolves, who, as in the oryx bull simile, 
likewise suffers through a cold and rainy night only to fight off a hunter 
and hounds when morning comes, for example in the Mif allaqah of 
Labid. 74 In Ka'b’s ode the more familiar similes are replaced by an image 
of grief and loss that is at once instinctual and ritual: the mythic demen- 
tia of the Middle Eastern female lamentation (Adonis, the Three Maries, 
etc.). This culturally conditioned hysteria triggered by the slain youth 
endows the female mourners with the strength to shred their clothes 
with their bare hands, to tear their hair and scratch their faces. It is 
precisely the “unnatural” strength that the ritual dementia of female 
mourning unleashes that is likened to the unflagging energy of the she- 
camel. And it is ultimately the poet’s own relentless drive, spurred on by 
the bereavement of the elegiac prelude, that is implicit in this simile and 
explicitly expressed in the coming verses (32-33). The bereft woman is 
termed “middle-aged” ( nasaf ), which implies that she is no longer of 
childbearing age, thereby intensifying her sorrow through the irreplace- 
able loss of her firstborn (v. 30). Her sister mourners are likewise “near- 
barren” ( nukd ) and “bereft” ( mathdkllu ) (v. 29). This powerful image of 
bereavement contributes to the Supplicatory element of Loss already de- 
tected in the naslb. 

Then, too, given the anecdotal context and the poetic text itself, and 
the implied ritual of “death and rebirth” that is expressed in the perilous 
liminal journey of the rite of passage pattern, this description suggests 
the poet’s vision of his own mother and womenfolk mourning his death. 75 
In this respect it adds to the liminal sense that the poet is in mortal 
danger and risks his life in approaching the Prophet of Islam. At the 
same time, it expresses the symbolic “death” of the poet as the necessary 
precursor to his salvation and “rebirth.” 

PART 3: PRAISE ( MADIH ) (w. 32-55) 

32. My slanderers at her two sides 
denounced me saying, 

“You, O Son of Abu Sulma, are 
as good as dead.” 
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33. And every trusted friend in whom 

I put my hopes 

Said, “I cannot help you, I am occupied 
with other things.” 

34. So I replied, “Out of my way, 

you bastards!” 

For all that the All-Merciful decrees 
will come to pass! 

35. For every man of woman born, 

though he be long secure, 

Will one day be borne 
on humpbacked bier. 

36. I was told God’s Messenger 

had threatened me, 

But from God’s Messenger 
pardon is hoped. 

37. Go easy, and let Him be your guide 

who gave to you 
The gift of the Qur 7 an in which 
are warnings and discernment! 

38. Don’t hold me to account for what 

my slanderers have said, 

For, however great the lies against me, 

I have not sinned! 

39. I stood where I saw and heard 

what would have made 
The mighty pachyderm, 
had it stood in my stead, 

40. Quake with fear unless 

the Messenger of God, 

By God’s leave, 

granted it protection, 76 

41. Until I placed my right hand, 

without contending, 

In the hand of an avenger, 
his word the word. 

42. He is more dreaded by me 

when I speak to him 
And I am told, “You will be questioned 
and must answer,” 

43. Than a lion, 

snapping and rapacious, 

Its lair in c Aththar’s hollow, 
thicket within thicket, 
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44. Who in the morning feeds flesh 

to two lion whelps 
That live on human flesh, 
flung in the dust in chunks, 

45. Who when it assaults its match 

is not permitted 
To leave its match 
unnotched, 

46. For whom the braying onager 

falls silent, 

In whose wadi no hunters 
stalk their prey, 

47. In whose wadi lies an honest man, 

his weapons and torn clothes 
Flung in the dust, 
his flesh devoured. 

48. The Messenger is surely a sword 

from whose flash light is sought, 

One of the swords of God, 
an Indian blade unsheathed, 

49. In a band of Qurashis whose spokesman 

said to them in Mecca’s hollow 
When they submitted to Islam, 

“Depart!” 

50. They departed, but no weaklings 

departed with them, 

None who flee the battle, 

none unsteady in the saddle, none unarmed. 

51. Haughty, high-nosed champions, 

who on battle day 
Don shirts 

of David’s weave, 

52. White, ample, their rings 

interlocking 

As if they were the qaf c a 5 plant’s 
interlocking rings. 

53. They walk as the white camels walk 

when kept in check by blows, 

While the stunted black ones 
go astray. 77 

54. Neither jubilant when their spears 

strike down a tribe, 

Nor distraught when 
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they are struck, 

55. The spear does not pierce them 
except in the throat, 

Nor do they shrink from 
death’s water troughs. 

[31] 

The Praise Section ('MadlhJ: Verses 32-55. At verse 32 there occurs a 
sudden break in subject and style that signals what we have termed in 
the introduction the “ritual core” of the poem, which in this case forms 
a transitional passage that bridges over to the madih section. The poet 
abruptly shifts from the lexically rich and metaphorically dense poetic 
metalanguage that has characterized the elegiac prelude and the journey 
section to a stripped-down, univocal, apparently “prosaic” style, as we 
observed in verses 21-22 of TVlqamah’s A Heart Turbulent with Passion 
and verses 37-43 of al-Nabighah’s O Abode of Mayyah, the ritual core 
of the poem. He describes his calumniators, by the two sides of his she- 
camel, who declare that he is “as good as dead” ( maqtul ). A ritual pattern 
of death and rebirth, or rite of passage, is discernible in these verses 
(32-36): they begin with the poet’s Separation or social “death” in the 
eyes of his friends and kinsmen, and, as we saw in the case of c Alqamah 
and his slain king, a loss of hope as a former allegiance fails and is cut 
off (v. 33). If the poet’s passive suffering of his kinsmen’s betrayal of trust 
is the subject of verses 32 and 33, verses 34 and 35 present the poet-pas- 
senger’s forceful act of will as he cuts the ties from his side now (“Out of 
my way!”) and surrenders himself to the will of the All-Merciful — an 
expression of hope. It is followed in verse 35 by the concomitant expres- 
sion not so much of fear as of resignation to his fate. The important point 
in terms of our discussion of ritual and especially of the emotional tra- 
jectory of the qasidah is the poet-passenger’s reiteration of the act of will 
and determination that first appeared at the transition from the nasib to 
the rahil. 

We must be attuned to the expressly performative nature of the 
speech acts of verses 32-35. When the poet-passenger’s slanderers, i.e., 
kinsmen, denounce him saying “You are as good as dead” (v. 32), they 
declare that he is socially dead to them — i.e., with the utterance of this 
expression, the poet-passenger becomes an outcast, a “non-person,” to 
whom they will no longer offer the protection due a kinsman; in modern 
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terms, a “stateless person” whom no government is obligated to protect. 
Again, it is a speech act: the excommunication comes into effect with 
the uttering of these words. So, too, the poet-passenger’s reply of verses 
34-35: when he cries “Out of my way” and accepts his probable fate 
(death), he is, on his side, cutting his tribal bond and entering a danger- 
ous social no-man’s-land, a liminal state. He accepts the inevitability of 
death (v. 35) even as invocation of the “All-Merciful” (v. 34) hints at a 
hope for salvation and clearly points the direction in which the poet- 
passenger is headed. These performative verses of the cutting of tribal 
bonds thus set the stage for the tying of new bonds that duly takes place 
in verses 36-41. If verses 32-35 express the Supplicatory element of Loss, 
then we can expect the remaining elements to follow in short order. 
Likewise, in terms of the rite of passage, the poet, having encapsulated 
in verses 32-35, in the simplified language of the ritual core, the Separa- 
tion and Liminality phases, can now be expected to complete the Incor- 
poration phase as he enters into the madlh (praise) section of the ode. 
Not unexpectedly, then, this passage reaches its dramatic climax in verse 
36 where in the most forceful but simple diction the Messenger of God 
is twice invoked — once in terms of fear (“has threatened me”) and again 
in terms of hope (“pardon is hoped”). 

The passage of verses 32-36 is set off not only by the abrupt change in 
style (diction, etc.) that occurs between verses 31 and 32, but also by the 
maintenance throughout the five verses of the Form I passive participial 
form ( maf c ul ) as the rhyme word: maqtulu (slain); mashghulu (occupied); 
maf c ulu (enacted); mahmulu (borne); mcdmulu (hoped for). The effect of 
this morphological repetition is rendered especially emphatic by the fact 
that the long vowel preceding the rhyme- consonant (termed ridf) for this 
qasldah can be interchangeably -tlu or -ulu and is apparently randomly 
varied throughout the poem, except in this passage where all lines end in 
-ulu. Here the rhyme functions semantically as well as acoustically, for it 
brackets the conversion that generated the entire qasldah from maqtulu 
(slain) in verse 32 to mahmulu (hoped for) in verse 36, from death to hope. 
The transition from lost hope (v. 33, cf. also vv. 11-12) to hope renewed, from 
death — as portrayed in the bereft woman simile and the denunciation of 
Kadi's calumniators (vv. 29-32) — to rebirth, points once again in the direc- 
tion of the ritual form and antecedents of Ka c b’s qasldah, and also to its 
ultimate intent. In terms of the Supplicatory Ode, the elements of Loss, 
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Seif-Abasement/Submission and Supplication all make their appearance 
in this ritually condensed passage: Loss is most explicit in verses 32-33 in 
the form of the poet-supplicant’s lost hope and trust in his erstwhile friends 
and natal tribe. Seif-Abasement/Submission and Supplication before the 
Prophet are all in evidence in the strikingly condensed formulation of fear 
and hope of verse 36. 

The poet begins by claiming that he was falsely accused by his calum- 
niators who would see him dead (v. 32). He then presents himself before the 
Prophet as a helpless supplicant, betrayed by friends or kinsmen in whom 
he had put his hope and trust (v. 33). In both verses the poet is portrayed as 
passive victim — he hopes (“in whom I put my hope,” 3 amuluhu ) (active), 
but is rebuffed. This is in contrast to verses 34-35 in which the forceful ac- 
tive voice of verse 34, “So I said ( fa-qultu ) ‘Out of my way! . . . makes it 
clear that the poet has some hand in his own salvation — i.e., that he is in 
some sense worthy. But — and this is the essence of “Islam” — the poet’s 
forceful act is to submit to God’s will, to admit his own mortality. More- 
over, he must be willing to sacrifice his own life, and this is precisely the 
intention of verse 34: that he will face possible death and leave the outcome 
in God’s hands. It is this sacrifice that is the necessary requirement for the 
poet’s redemption. To put it more clearly, the drama of Ka'b’s submission, 
(zs/dm/Islam), and its moral value as well, requires that he face the risk of 
death to do it. This, as pointed out above, is made abundantly, if prosaically, 
clear in the anecdotal passage cited above by the attack of the Ansari zealot. 
Without this element of risk, of putting his life in God’s hands, Ka c b’s 
conversion would have been mere opportunism. The poet does make some 
attempt to positively dispose the Almighty when, in verse 34, he chooses 
of the epithets of God “al-Rahman” (the Merciful). 

The poet’s act of Submission (/s/dm)/Self-Abasement and Supplication 
are expressed with masterful concision in verse 36: 3 unbftu 3 anna rasula 
Alldhi 3 aw c adanl / wa-al- c afwu c inda rasuli Alldhi ma^mulu (I was told 
God’s Messenger had threatened me / But from God’s Messenger pardon 
is hoped). The first hemistich expresses Muhammad’s power; the second 
Ka‘b’s submission to it. Verse 36 bears a close resemblance to the cognate 
passages in Alqamah (vv. 21-22) and al-Nabighah (vv. 41-43) and like 
those pre-Islamic antecedents comprises a strikingly succinct expression 
of supplication, self-abasement, and declaration of allegiance. It also shares 
their stylistic characteristics: simplicity of diction combined with rhetori- 
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cal complexity. In Ka'b’s verse this takes the form of antithesis imbedded 
in chiastic (abba) structuring. The chiasmus proceeds from a passive con- 
figuration of soft consonants n, b, n, then “Rasul Allah” (Messenger of 
God), to climax with the harsher and active w , c , d of the threat; its antith- 
esis, pardon, also in c , w, d, begins the counter-movement, followed by 
another “Rasul Allah,” and the chiasmus then concludes as it opened with 
the passive in the soft liquids m and l. “Islam” as willing self-effacement is 
conveyed through the use of the passive voice. Whereas in verse 33 the poet 
says, “I hope” Camulu) in the first person active, in verse 36, when con- 
fronting the Messenger of God, the poet hardly dares to hope, but employs 
instead the passive participle ma^mul (to be hoped for). “I was informed 
that the Messenger of God had threatened me” CunbPtu . . . J aw' ad aril ) — 
the poet is passive subject (nd'ibfa'il) and direct object (maful bih), but no 
longer actor/agent (fa c il). 

Through the parallel placement of Rasul Allah (Messenger of God) 
in the middle of each hemistich this verse expresses both recognition 
and submission. The rhetorical power of this repetition is all the more 
striking in that no mention has been made of Muhammad up until now. 
The way was perhaps prepared by the mention of the All-Merciful in 
verse 34, but it is only with verse 36 that the poet’s shahadah (creed) is 
completed. The religious message, the essence of Islamic faith, is also 
stated here: God, as represented by His Messenger, threatens perdition — 
an expression of might — but at the same time is capable of pardon, for- 
giveness. It is the submission to this divine power and authority and the 
hope for His mercy that constitutes Islam. Verse 36 is thus rhetorically, 
acoustically, and semantically the crux of the qasldah, what Arabs term 
bayt al-qasld. 

It is evident that this core passage of Ka c b’s qasldah, inasmuch as it 
offers a concise statement of the ritual paradigm that informs the whole 
work, is, like Mauss’s ritual exchange, a total social phenomenon. Simul- 
taneous expression is given to all kinds of institutions: the poet redeems 
himself (economic), he swears his fealty to the new order (sociopolitical), 
he recognizes God’s Messenger and submits to Islam (religious, moral) 
through a qasldah whose power, value, and durability are functions of 
its artistry (aesthetic). The mythological aspect is expressed in the 
mythic/ritual pattern of death and rebirth ( maqtul — > ma^mul); its my- 
thogenic aspect, as will be discussed further on, in its creation of the 
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conversion of Ka c b ibn Zuhayr as a mythos of the transition of Arab 
society from the Jahiliyyah to Islam. 

The tension of the climax of verse 36 is broken in verse 37 by its opening 
word mahlan (“go easy”) and equally by a relaxation of the rhetorical in- 
tensity and the alteration of the rhyme from the fivefold repetition in the 
rhyme of the mafulii pattern to tafHlu (tafsilu, discernment), after which 
the poem resumes an apparently random alternation of the ridf of the 
rhyme between i and u. The verse comprises a Supplication in which the 
poet-supplicant submits to the mamduh, the Prophet, but at the same time 
invokes a higher authority, Allah. The poet exhorts the Prophet to follow 
the guidance of God and the Qur 'an and to go easy on him. At this point 
the near identity of key phrases in verses 36-37 of Ka c b’s poem to verses 
41-42 of al-Nabighah’s alerts us to the fact that we are dealing not merely 
with poetic influence (allusion or intertextuality), but also with explicit ele- 
ments of established ritual and ceremony. Thus we find the pattern: 3 unbPtu 
3 anna . . . ^aw c adanl . . . mahlan ... in al-Nabighah: 

41. I’ve been told that Abu Qabus has threatened me. 

And no one can withstand the lion when it roars. 

42. Go easy on me! May the tribes, all of them, be your ransom, 

And all my increase both of herds and progeny! 

And in Ka c b: 

36. I was told God’s Messenger had threatened me. 

But from God’s Messenger pardon is hoped. 

37. Go easy, and let Him be your guide who gave to you 

the gift of the Quran in which are warnings and discernment! 

These are really nothing but two interrelated aspects of the qasldah- as- 
ritual. On the literary side, the allusion to a renowned masterpiece cre- 
ates a mythic concordance between the supplicant/supplicated pairs: 
al-Nabighah/King al-Nu c man and Ka c b/the Prophet Muhammad. The 
effect of this is to confer poetic authority on Ka c b and moral-political 
authority on Muhammad. On the ritual side these flagged terms signal 
a specific step in the ritual of Supplication. We also see more clearly the 
relation between Supplication and Submission: that is, what we have 
termed Self-Abasement is really the submission to the superior might or 
authority of the one supplicated that serves, in turn, as a necessary pre- 
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requisite to the supplication or petition. Thus we witness in this qasidah 
the Islamic cooptation of Jahill ritual and ceremonial forms to buttress 
the authority of the Prophet and the nascent Islamic state by identifying 
them with the authoritative models of the past. 

Verses 38-41 constitute a reiteration of the ritual pattern of the poet’s 
conversion ( isldm ). The message is bracketed in rhyme words from the 
same root ( q-w-l , to speak), each made more emphatic by tajnis (parono- 
masia, verbal play on words of the same or related roots) within the verse: 
aqwal and aqawilu in verse 38 refer to the fabrications and false accusations 
of the poet’s calumniators; in verse 41 qiluhu al-qilu refers to the veracity 
and authority of the Prophet’s speech, his power and intention to carry out 
what he says. The direction of the passage is thus from falsehood to truth. 
The terror and danger of the transition are expressed in the “fear and trem- 
bling” of the poet, or elephant, before God’s Messenger (vv. 39-40). We 
must keep in mind here, as Mahmud c AlI MakkI points out, the use of the 
elephant as a formidable and terrifying beast of battle, as is conveyed in the 
elephant of the army of the South Arabian king Abrahah, when he attacked 
Mecca, in what was termed the Year of the Elephant (traditionally consid- 
ered the year of the Prophet Muhammad’s birth) (cf. the Surah of the El- 
ephant/QK 105 Surat al-Fil), or the elephants in Hannibal crossing the 
Alps. 78 The point here is that the mamduh, Muhammad, has power over 
life and death, and only with his granting Ka c b protection does the poet’s 
fear abate. Verse 40 reiterates in yur c adu . . . tanwilu (quake with 
fear . . . granting [protection]), the same antithesis as verse 36 between the 
threat of punishment and hope for forgiveness. 

We can draw yet another comparison between al-Nabighah’s qasidah 
and Kadi’s: although both poems are classified in Arabic as i c tidhariyyah 
(poem of apology) the wrongdoer-supplicant does not confess and beg 
forgiveness, as we would understand the term, but rather, the poetic 
ritual seems to require that the offender deny the accusations against 
him and swear that he is the victim of calumniators and slanderers and, 
on that ground, beg for mercy (al-Nabighah, vv. 39-40; Ka c b, v. 38). As 
in the case of al-Nabighah, the explanation for this seems to lie in the 
“formal pretense and social pretension” (Mauss’s terms) that are essen- 
tial to ritual and ceremonial (think of the white bridal gown). The ap- 
parent dramatic and narrative realism of these passages in both al- 
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Nabighah’s and Ka c b’s qasldahs is revealed by such parallel constructions 
to be instead the reenactment of an established ritual or ceremony. 

The closing verse of this passage, verse 41, is like verse 36 an expres- 
sion of submission to authority. As for the meaning of the poet’s placing 
his hand in that of the Prophet without contending ( wada c tu yamini Id 
3 unazfuhu fl kajffi . . . ), the editor of al-Sukkari’s recension explains: 
“That is, ‘I placed my right hand in his by way of submission, not conten- 
tion’; i.e., he surrendered himself to him and acknowledged him. For the 
Arabs, when they swore an oath to something, would strike each other 
on the right hand.” 79 To describe Muhammad as an “avenger” or “exact- 
ing vengeance” (dhi naqimdtin) ( naqimah = vengeance, penal retribu- 
tion, punishment, Lane, n-q-m) is to indicate that he is a man to be 
feared. If the ritual core is the poem’s performative nexus in terms of a 
speech act, verse 41 depicts the bodily enactment or physical perfor- 
mance of submission, of the sort that Paul Connerton terms “the chore- 
ography of authority.” 80 

This entire passage (vv. 32-41) must be read, too, in light of verses 
6-11 of the elegiac prelude. For there the Separation phase of the rite of 
passage is expressed as the failure or breakdown of trust, the abrogation 
of the Jahill social contract: mendacity, inconstancy, perfidy, the failure 
to fulfill promises. Of special interest here is the antithesis between “her 
promises were nothing except empty prattle” ( md mawdHduha 3 ilia al- 
3 abdtllu ) of verse 11 and “his word the word” ( qlluhu al-qllu), i.e., who 
keeps his word, whose word is law, which in the Islamic context can also 
refer to the Qur 3 an — the ultimate speech of God conveyed to 
Muhammad — of verse 41; failed hope as opposed to hope fulfilled; the 
seduction and misguidance ( tadlllu ) of misplaced trust (v. 12) as opposed 
to the right guidance ( hadd , to guide aright), exhortation, and the dis- 
cernment of right from wrong ( tafsllu ) (v. 37). The passage from verses 
32 to 41 thus constitutes a ritual kernel whose form is the key to that of 
the qasldah as a whole and whose conclusions provide the recompense 
for the loss expressed in the elegiac prelude. This movement from Loss 
to Fulfillment is expressed in a variety of ways, but especially in the 
movement from unfulfilled promise to fulfilled promise, and — in the 
most morally evocative and Qur 3 anic of terms — from misguidance 
(tadlil) to right guidance ( huda ). The effect is to identify the “falsehood” 
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of Si/ad in the naslb with the falsehood of the poet’s slanderers and 
calumniators. 

In the following passage (vv. 42-47) the subject is the fear engen- 
dered by the Messenger of God. The fear of the temporal judgment of 
Muhammad when Ka c b revealed himself and his identity and had to 
answer for his deeds (v. 42) was bound to generate an “Islamic” reading, 
as indeed we find cited in al-Tibrlzi’s commentary. 81 Although the text 
of the poem contains no explicit mention of the Day of Judgment or of 
the Afterlife, for the traditional Muslim reader this verse must have sug- 
gested both temporal and divine judgment, a reading reflected in the 
Bujayr poem of the conversion narrative. The elative form “He is more 
dreaded” ( la-dhaka 3 ahyabu ) serves as a pivot point for the poet to mod- 
ulate from the “prosaic” style of the poem’s semantic core via the simile 
back into the imagery and diction of the poetic world. In terms of the 
Supplicatory Ritual, the theme of fear is an expression of Self-Abasement 
and Submission before the one supplicated, but it also serves here as a 
transition into the fourth requisite Supplicatory element, that is, Praise 
of the one supplicated. 

The description of the warrior, by metaphor or simile, as a lion is a 
traditional one, as we have seen in Zuhayr’s The Tribe Set Out (v. 46). 
The rhetorical effect of the elative here is to magnify the Prophet and the 
fear he inspires. In terms of the present argument, this intensifies both 
sides of the fear/hope equation, for the value of a man’s mercy is directly 
commensurate with the power of his wrath: the mercy or pardon of a 
weakling is worthless. The lion that feeds flesh to its cubs is a metaphori- 
cal variant of the more common expression in the poetry of the warrior 
aristocracy, that of the warrior revitalizing his kin group by slaying the 
enemy, here captured with bold concision: c ayshuhumd lahmun (liter- 
ally, “their life is meat”) (v. 44) , 82 

The change from the object to the subject of the simile occurs in 
verse 45 in the change from the animal to the martial. Verse 46 appears 
to shift back to the lion, describing the terror, both instinctual and ra- 
tional, that both beast (the onager) and man feel for the formidable lion. 
But the barrier between the subject and the object of the simile is becom- 
ing more and more attenuated. In the context of the qasldah the ravaged 
corpse of verse 47 suggests what the poet’s own fate might have been had 
he contended with Muhammad rather than submitting to him. 
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The concept of might as the prerequisite for generosity and mercy — so 
powerfully conveyed in the image of the lion feeding his cubs human 
flesh — was already apparent in the praise sections of the three pre-Islamic 
odes we examined in the introduction. The “lion of 'Aththar’s Hollow” (v. 
43) we have already seen in Zuhayr ’s The Tribe Set Out (v. 46). In Ka'b’s 
poem the image of the warrior — Muhammad — as a lion feeding human 
flesh to its two cubs serves to evoke both a sense of the poet-supplicant’s 
terror, as its victim, but also his hope for its protection and bounty. 

The image of the Prophet as lion-warrior dominates the Praise ele- 
ment of the Supplicatory Rite of this ode even as it effectively buttresses 
the fear-hope axis of that rite. We should keep these ritual aspects of 
Ka"b’s ode and its pre-Islamic precedents in mind as the literary-ritual 
antecedents of the praise passages, especially the martial ones, of al- 
Busiri’s Burdah (chapter 2) and Ahmad ShawqI’s Nahj al-Burdah (chap- 
ter 3). The closing passage of Ka c b’s ode (vv. 48-55) opens with a final 
martial metaphor that depicts the Prophet as a sword of Allah, an image 
that would later achieve great popularity in Islamic military and caliphal 
panegyric. Verses 48-50 constitute a semantic core of the poem much as 
do verses 32-36 and display the rhetorical features that we have come to 
associate with such sections. In verse 48 we find the description of the 
Prophet as the sword of Allah structured in very simple, straightforward 
diction in chiastic (abba) form — hnna al-rasula la-sayfun yustada^u bihi 
/ muhannadun min suyufi Allahi maslulu (The Messenger is surely a 
sword from whose flash light is sought, / One of the swords of God, an 
Indian blade unsheathed) — to reiterate the Islamic message of right 
guidance and divine might. This leads into a description of the Emi- 
grants (Muhajirun), Muhammad’s early Meccan supporters who emi- 
grated with him from Mecca to Medina. This migration, the Hijrah, is 
presented here as a spiritual one, for the Emigrants, for Ka c b at least, are 
the core of Muhammad’s tried and true followers. The passage that they 
make is thus identified with Islam itself. Four words from verses 49-50, 
3 aslamu zulu / zalufa-md zala (whose spokesman [Muhammad?] said 
when they submitted to Islam, “Depart!” They departed, but the weak- 
lings, etc., did not depart), constitute a remarkably concise definition of 
Islam and, at the same time, a separation of the wheat from the chaff: 
those who obey the Prophet’s command are Muslims and heroes; those 
who do not are “damned” cowards. In Ka c b’s hands the Hijrah is thus 
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above all a moral test that functions as a passage from the Jahiliyyah to 
Islam, and, as in all such rites, only the morally and physically strong 
complete the passage. Ka'b’s conception of the Hijrah as a crucial initia- 
tory rite in the formation of an Islamic community helps us understand 
why its date is taken as the beginning of the Islamic calendar. 

In the ensuing description of the Emigrants that closes the poem (vv. 
51-55), the poet once more reimmerses himself in the diction and imagery 
of the classical qasidah. The Emigrants form an elite of proud high-nosed 
warriors, clad in chain mail of David’s weave (Dawud, identified with King 
David of the Bible and Qur 'an, is credited in Islamic lore with being the 
first to make chain-mail) (vv. 51-52). In verse 53 the Emigrants in their 
battle ranks are described as a troop of majestic white camels that are kept 
in line by the stick, whereas the scrawny black ones, traditionally said to 
refer to the Medinese Helpers (Ansar) of the Prophet, “stray from the road” 
( c arrada ), i.e., flee the field of battle. 83 Despite the apparent Jahili imagery 
and diction and political reference to the Munafiqun (Hypocrites, those 
members of the early Islamic community who shirked going into battle 
with Muhammad), the allusion in the Islamic moral context must cer- 
tainly be to the antithesis in the opening sura (Surat al-Fatihah) of the 
Qur 'an (1:7) between those God blesses and “guides on the straight path” 
(1 ihdina al-sirdta al-mustaqim) and the misguided ( al-dallin ) with whom 
He is angry (see above on dedal and hudd). Finally, Ka c b ibn Zuhayr seals 
his qasidah with two verses of praise for the Muhajirun that are as purely 
Jahili as those that opened it. Both closing verses combine antithesis with 
litotes to express in the understated tone of the negative the equanimity of 
the hero in battle, and in death. And yet, however purely Jahili in diction 
and imagery, the Islamic context has utterly transformed the meaning of 
the closing verse. For the draught from death’s water troughs ( hiyadi al- 
mawti) in pre-Islamic times expressed death on the field of battle. But for 
the Muhajirun, as for any Muslim, death in battle “in the way of God” ( fi 
sabil Allah ) is an act of self-sacrifice and martyrdom that guarantees salva- 
tion and life everlasting. 84 

In light of our understanding of Ka c b’s political position within his 
newly adopted religious community, we should keep in mind that one of 
the roles of the ritual patterns that we have discussed is the restoration or 
restructuring of a legitimate social structure, starting from the top down. 
As we saw in the pre-Islamic examples, the first goal of the panegyric is to 
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negotiate the relation — the relative rank and status — between the poet and 
the patron. This is done through the ceremony of submission and praise, 
what we have termed the Supplicatory Ritual, and the ritual exchange of 
poem and prize. The prize or countergift is thus an expression of the pa- 
tron’s estimation not only of the poem, but of the poet. The poet, from his 
side, uses the praise section ( madih ) in the first place to express the legiti- 
macy and authority of the patron at the top of the social hierarchy. Often, 
the poet also attempts to promote his own vision of the political hierarchy, 
thereby to negotiate his rank vis-a-vis others in the polity. If we keep in 
mind that in the conversion narrative it was one of the Medinese Helpers 
(Ansar) who attempted to kill Ka c b when he first identified himself to the 
Prophet, it becomes apparent that the poet, having established the position 
of the Prophet at the head of the community, is expressing his support for 
another political faction, that is, the Emigrants (Muhajirun) who accom- 
panied the Prophet from Mecca. He thus identifies them as the true core 
of the Islamic community, as being, like the Prophet, of the Meccan tribal 
aristocracy of the Banu Quraysh, and as proven by the test of the Hijrah to 
be tried and true to the Prophet and Islam. Thus, through the comparison 
of the Emigrants and Helpers, respectively, with noble-bred white camels 
that walk in a line and ill-bred scrawny black camels that go astray, Ka c b 
depicts the Meccan Emigrants as nobler, both genealogically and morally, 
than the Medinese Helpers. 

Returning to the critical premises of the ritual complex upon which 
our analysis was based, we can begin to draw together the various as- 
pects of the poem. First of all, in terms of ritual exchange, we find in 
Ka'b’s poem a total social movement in which multiple institutions find 
simultaneous expression. The institution of redemption, as we saw in the 
pre-Isalmic odes of Alqamah and al-Nabighah, is an economic, legal, 
and sociomorphic one. In Ka'b’s case, through the payment of the 
qasidah, the outlawed poet is admitted as a legal member of society; the 
legally or socially “dead” Ka c b is “alive” to society once more and as- 
sumes all the rights and obligations entailed in that membership. This 
in and of itself indicates the poem’s function in a rite of passage in which 
the ritual passenger effects a transition from one social status to another 
and, in particular, a rite of incorporation whereby, just as in the case of 
al-Nabighah, the outlaw comes as a supplicant and is admitted into so- 
ciety. In addition, the poet puts forth his vision of the proper political 
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structure of the polity — the sociomorphic aspect of the qasidah. In 
Ka'b’s poem, with the addition of the Islamic element, the residual 
mythic aspects of sacred kingship already apparent in 'Alqamah’s and 
al-Nabighah’s qasidahs are reactivated; so too the moral and religious 
aspects, such as we saw in Zuhayr’s ode, are intensified. The transfer of 
allegiance is not from one Bedouin liege lord to another (the Ghassanids 
to the Lakhmids or vice-versa), but from the poet’s natal tribal society 
to a radically new social order, from the Jahiliyyah to Islam. It is not 
merely Ka'b’s life in this world that is redeemed, but his life in the world 
to come. It is at this point that poesis becomes mythopoesis, and — inso- 
far as this poem appears likely to have generated its prose anecdotes and 
in doing so to have made the conversion of Ka c b ibn Zuhayr paradig- 
matic for all Muslims — mythogenesis. At this point, too, Ka c b’s poetic 
pedigree enters the picture. Inasmuch as he is the scion of one of the 
premier poetic families of the Jahiliyyah, Ka c b’s redemption by means 
of a qasidah therefore represents as well the redemption of the Jahill 
poetic tradition in Islam. His composing an “Islamic” qasidah so fully 
in the tradition of the Jahiiyyah has the effect of rendering the pre-Is- 
lamic qasidah, not anti-Islamic, but proto-Islamic. 

The ritual patterns that have informed our discussion of the 
qasidah — the rite of passage with its Separation, Liminality, Aggregation 
phases, and the Supplicatory Ode with its elements of Elegiac prelude 
() nasib ) expressing Loss, Seif-Abasement/Submission, Supplication, and 
Praise — are expressions of the psychosocial mechanisms for personal 
and societal transition. In this respect, the qasidah as a literary form can 
be viewed as a culture-specific manifestation of a universal human, both 
individual and corporate, process. The qasidah thus is able to impose 
form and meaning on changing human and societal relationships and, 
by explaining and directing change, exert control over it. The ritual 
structure of the qasidah allows for a multivalent layering of meaning, 
and hence enables the poem to give simultaneous expression to a variety 
of institutions. Thus, as embodied in the tripartite elegiac prelude -jour- 
ney-praise ( nasib -rahil-madih ) form of the classical qasidah, the ritual 
structure gives expression first to Ka c b ibn Zuhayr’s political conversion 
from his tribe to Muhammad, in terms analogous to al-Nabighah’s 
transfer of allegiance from the Ghassanids to the Lakhmids; then to the 
religious conversion of Ka c b from the ancestral religion of the Banu Mu- 
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zaynah to Islam; this in turn becomes paradigmatic of the conversion of 
Arab society from the Jahiliyyah to Islam and, further, of the subjuga- 
tion of the pre-Islamic poetic tradition to the Islamic. 

If the theory of ritual exchange explains how and why the qasldah was 
composed, the ritual pattern explains why it was preserved and repeated. 
Walter Burkert’s remarks on ritual will provide some insight here: 

Since the work of Sir Julian Huxley and Konrad Lorenz, biology has de- 
fined ritual as a behavioural pattern that has lost its primary function — 
present in its unritualized model — but which persists in a new function, 
that of communication. . . . this communicating function reveals the two 
basic characteristics of ritual behaviour, namely repetition and theatrical 
exaggeration. For the essentially immutable patterns do not transmit dif- 
ferentiated and complex material information but, rather, just one piece 
of information each. This single piece of information is considered so 
important that it is reinforced by constant repetition so as to avoid mis- 
understanding or misuse. . . . Above all, then, ritual creates and affirms 
social interaction . 85 

The immediate function, or occasional purpose, of Ka'b’s poetic ritual 
of supplication is to redeem the poet, that is, to save his skin in this world 
and, at least in the larger Islamic context reflected in Bujayr’s poem in 
the conversion narrative, the next. Its new ritual function is then to 
convey that single most vital piece of information in the Islamic culture 
that preserved and ritualized it, that is, the Islamic message of spiritual 
redemption and salvation. Just as the ritual of royalty in JAlqamah’s and 
al-Nabighah’s poems is reenacted to ensure and reaffirm the authority 
and legitimacy of Arab kingship, or the ritual of tribal allegiance is per- 
formed through Zuhayr ’s, so too the recitation of Ka c b ibn Zuhayr’s 
qasldah serves as a reaffirmation of Islamic faith. In our interpretation, 
the reason for the celebration and preservation of Ka'b’s Su c ad Has De- 
parted in Arab-Islamic culture is that for the Muslim, to read the poem, 
in a performative sense, is to undergo for oneself the spiritual transition 
it embodies in its three parts: from doubt (or disbelief) and despair to 
belief in and hope for salvation. Furthermore, Burkert’s remarks on rep- 
etition in ritual, especially when coupled with the phenomenon of re- 
dundancy that is characteristic of orally transmitted poetry, go far in 
explaining the numerous reiterations of the ritual pattern within the 
qasldah — first in the overall structure, then in the series of shorter rep- 
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etitions (vv. 32-36, 37-42, 44, 49-51, 53) — and through a variety of meta- 
phors. That is, the internal repetition of the ritual pattern functions to 
ensure that even if parts of the text are lost, corrupted, or misunder- 
stood, the qasidah’ s vital message of sacrifice and redemption will not 
be lost. 


MYTHOGENESIS: THE DONATION OF THE MANTLE 

No discussion of Ka c b ibn Zuhayr’s Su c ad Has Departed would be com- 
plete without addressing the anecdote about the mantle ( burdah ) of the 
Prophet, so closely associated with this qasidah that it is commonly re- 
ferred to as the Mantle Ode ( Qasldat al-Burdah). The Arab-Islamic tradi- 
tion relates that when Kadi recited this ode to the Prophet Muhammad, 
he conferred upon the poet a mantle, which, it is said, was later pur- 
chased by the Umayyad caliph Mu c awiyah from Ka c b’s heirs for twenty 
thousand dirhams and worn by the caliphs on feast days. Although it is 
cited in the literary compendia of such venerable scholars as Ibn Sallam 
al-Jumahi (d. 231/845 or 232/846) and Ibn Qutaybah (d. 276/889), this 
anecdote does not appear, as the initial stories of Bujayr and Ka c b (cited 
above) do, in the conversion narrative of traditionally accepted biogra- 
phy of the Prophet, Ibn Hisham’s (d. 218/833 or 213/828) edition of Ibn 
Ishaq’s (d. 150/767) Al-Slrah al-Nabawiyyah, nor in sources derived from 
it, such as al-Sukkari’s recension of the diwdn; nor is it found in any of 
the orthodox Hadlth collections ( al-kutub al-sittah ) (which did not, as 
Michael Zwettler has established, prevent it from making its way into 
third/ninth century collections of hadlth nabawl ). 86 This, however, is 
only a problem if by “authenticity” we mean “historicity”; and, further- 
more, our discussion has discounted the (verifiable) historicity even of 
those anecdotes traditionally considered authoritative. Rather, our con- 
cern in this study with early Islamic materials, as with the pre-Islamic 
prose anecdotes we discussed in the introduction, is the meaning of the 
anecdotes or stories as literary constructs. 

In the context of this study, we must understand the donation of the 
mantle above all as part of a ritual exchange: the qasidah functions as a 
symbolic gift in a ritual of allegiance or fealty, and the robe or mantle 
then functions as the symbolic countergift. As Carl Brockelmann and 
Georg Jacob noted, the conferring of a robe of honor ( hullah ) upon poets 
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as a reward for their verse was a well-established custom among the 
Arabs. 87 In the Arabic literary context, to have one’s poetry rewarded 
with a royal robe of honor was, as the Umayyad poet al-Farazdaq (d. 
110/728) attests in a verse about the renowned pre-Islamic poet "Alqamah 
(above), a distinction tantamount to having one’s verse immortalized in 
the hearts or on the tongues of the people: 

The Stallion c Alqamah upon whom kings’ robes were bestowed 

Was proverbial among the people for his words . 88 

[32] 

Furthermore, as we saw in the case of Zuhayr ibn Abi Sulma and his 
patron Harim ibn Sinan, the rank and renown of both poet and patron 
was bound up in this ritual exchange. 

In the case of Alqamah’s A Heart Turbulent with Passion and the 
king al-Harith (above), the poet faces the dilemma of choosing between 
the two gifts that the king offers him as the prize for his magnificent ode: 
his kinsmen’s release or the lavish robes. In either case, the gift serves as 
a token or emblem of the end to hostilities and the tying of bonds of 
allegiance — loyalty on the part of the subject and protection on the part 
of the king. In such rituals of allegiance as al-Nabighah’s O Abode of 
Mayyah, the supplicant offers his life or something of himself to the 
ruler, and the ruler, in accepting his allegiance, grants him his protection 
and virtually confers life, or new life, upon his vassal. The gift and coun- 
tergift of the fealty ritual, especially when we keep in mind Mauss’s re- 
mark that the gift contains something of the giver or soul of the giver 
(see below), embody the essence of fealty: that each owes the other his 
life, that each will protect the other with his life. If Ka'b’s recitation of 
Su c ad Has Departed constitutes his gift of submission, allegiance, and 
praise of the Prophet, the Prophet’s countergift of the mantle betokens 
his acceptance of Ka c b into the Islamic Ummah and his promise of pro- 
tection. It is at once an “outward and physical sign of an inward and 
spiritual” transaction and, at the same time, as with performative utter- 
ances, the physical act of the donation of the mantle in itself constitutes 
the Prophet’s acceptance of the poet’s allegiance and conferral of the 
Prophet’s protection. Further, more than serving as a symbol or emblem, 
a ritual token, of the Prophet’s acceptance and protection, the garment 
is a symbol of the soul or self. Given the astounding emblematic value 
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that would accrue to a garment of the Prophet, it is not surprising that 
the Umayyad and c Abbasid caliphs would be eager to possess it. For the 
leader of the Islamic Ummah, the mantle of the Prophet conveys his 
protection and, therefore, the legitimacy of its wearer’s rule. That is, the 
robe or mantle functions likewise as a symbol of legitimacy. 89 Rudi Paret, 
giving the biblical example of the miraculous mantle of the Prophet 
Elijah (II Kings 2:13-15), thus quite correctly explains the interest of the 
Umayyad caliphs in obtaining and retaining this relic. 90 

The symbolic function of the mantle conferred upon the poet saved 
by Islam becomes even clearer when contrasted with the function of 
garments in the story of the most celebrated Jahili poet, whom the 
Prophet is said to have condemned as “the leader of the poets into Hell- 
fire,” 91 Imru 3 al-Qays. Unable to find supporters among the Arabs to aid 
him in his quest for extravagant vengeance for his slain royal father, 
Imru 3 al-Qays abandons his suits of ancestral armor (hereditary legiti- 
macy) and seeks support from the Byzantines. When a slanderer at Cae- 
sar’s court informs the emperor that Imru 3 al-Qays has an illicit liaison 
with his daughter, Caesar, who had sent the Arab prince forth with an 
army, sends him an embroidered robe interwoven with gold, but also 
laced with poison. The overjoyed prince no sooner dons it than his skin 
breaks out in sores and sloughs off, and he dies. 92 If, as I have argued 
elsewhere, his ancestral armor symbolizes hereditary legitimacy, then 
surely the lethal foreign robe of honor symbolizes illegitimacy. 93 More- 
over, if the Byzantine Christian robe brings perdition to the renegade 
Arab who dons it (surely the true sense of Imru 3 al-Qays’s sobriquet “the 
Errant/Erring King [ al-malik al-dillil]), 94 then the Mantle of the Prophet 
must confer salvation. If Ka c b, as the scion of Zuhayr ibn Abl Sulma, 
represents that aspect of the Jahiliyyah that was proto-Islamic, Imru' 
al-Qays is perceived as the embodiment of all that was anti-Islamic. 

In this light, the Prophet’s conferring his mantle on Ka c b was not 
merely, as Paret would have it, a sign of recognition of his poetic achieve- 
ment, but a sign of the legitimacy of poetry under Islam. We need to reiter- 
ate at this point that, as we saw in all three of our pre-Islamic examples, the 
exchange of qasidah and ja’izah constitutes the sealing of a contract be- 
tween the poet and the patron, in this case between Ka c b and the Prophet 
Muhammad, and further, symbolically, between the pre-Isalmic tradition 
and the Islamic. Thus, I maintain, the submission ( isldm ) of the poet to the 
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prophet became paradigmatic of the submission of the poetic to the pro- 
phetic in Islamic culture. And just as the poet had to submit to be saved, so 
too did the poetic tradition. 

Finally, our evaluation of the ritual exchange of qasidah for mantle 
must consider the basis for equating these two symbolic and ceremonial 
currencies. In the case of Ka c b ibn Zuhayr and the Prophet Muhammad, 
what is exchanged are symbols of immortality, one poetic, the other 
prophetic. This concept was noted by Mauss in his discussion of the 
archaic exchange: 

We can see the nature of the bond created by the transfer of a posses- 
sion. ... it is clear that . . . this bond created by things is in fact a bond 
between persons, since the thing is a person or pertains to a person. ... It 
follows clearly from what we have seen that in this system of ideas one 
gives away what is in reality apart of one’s own nature and substance, while 
to receive something is to receive part of someone’s spiritual essence . 95 [Ital- 
ics mine] 

I believe we will have a much better grasp of the nature of the Arabic 
panegyric ode and the gift or prize ( jdfzah ) that is traditionally con- 
ferred on the poet in return if we consider them in light of Mauss’s fur- 
ther remarks concerning “the power of objects of exchange”: “Each of 
these precious things has, moreover, a productive capacity within it. 
Each, as well as being a sign and surety of life, is also a sign and surety 
of wealth, a magico -religious guarantee of rank and prosperity.” 96 

We must finally recognize that the panegyric ode was understood to 
confer immortal renown on both poet and patron, the subject of its praise 
( mamduh ), and that its worth to the patron was thus commensurate with 
its aesthetic worth, which was the sole guarantee of its preservation and 
thus his immortal renown. In this respect, the idea that Ka'b’s gift of a 
qasidah could elicit as a counter-gift the Prophetic mantle, an emblem of 
the salvation and immortality conferred by Islam, reflect the Prophet’s — or 
more precisely the Arabic literary tradition’s — estimation of the ode. 

In sum, the poem itself, as I see it, has generated the “myth” of the 
donation of the mantle. Furthermore, the myth then generated an actual 
relic. Although some claim that the references of the mantle in Caliphal 
times (as in al-Buhturi’s (d. 231/845) celebrated ode to the 'Abbasid Ca- 
liph al-Mutawakkil for Td al-Fitr) 97 confirm the historical veracity of the 
story, my argument is rather that belief or myth actually generates physi- 
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cal relics — like the discovery of the “true cross” in Crusader times. In 
other words, once the story circulated it was only a matter of time before 
an actual mantle became identified with the mythical one. Clearly, in 
Kadi’s conversion poem the real prize is the gift of life — the revocation 
of his death sentence — which functions above all as a synecdoche for the 
gift of salvation and life immortal in the heavenly garden; this, in turn, 
is what his forgiveness and incorporation among the community of be- 
lievers entails. The effect of the myth of the mantle is to provide a tan- 
gible gift whose symbolic value is that of the forgiveness, blessing, and 
protection of the Prophet. In other words, the donation of the mantle 
confirms literally and symbolically the full enactment of the ritual ex- 
change and the Prophet Muhammad’s fulfillment of the contractual 
obligation incurred by the presentation of the panegyric ode. 98 

Conclusion 

We have seen the transformation from the royal and tribal court panegy- 
rics of three of the master poets of the Jahiliyyah, Alqamah, al-Nabighah, 
and Zuhayr ibn Abi Sulma, to Ka c b ibn Zuhayr’s poem of conversion to 
Islam and praise of the Prophet. In both the pre-Islamic and Islamic cases, 
the ritual exchange of poem and prize, however much it may symbolize 
otherworldly matters, is set (traditionally, even if not historically verifiably) 
in real time and space. The massive production of madadih nabawiyyah 
(praise poems to the Prophet), however, occurred not during the lifetime 
of the Prophet, nor even during the classical Arabic poetic period (1-5/7-12 
centuries), but rather during the Post- Classical period (6-13/12-19 centu- 
ries), conventionally termed the Age of Decline ( c Asr al-Inhitat). What hap- 
pens to the idea of the ritual exchange of poem and prize when the mamduh 
is no longer of this world? Ka c b’s poem, as contextualized with Bujayr’s 
poem in the conversion narrative, already conveys the idea of a spiritual as 
well as worldly reward, but the presentation of the qasidah and the confer- 
ral of the prize take place on terra firma. 

HASSAN IBN THABIT’s AT TAYBAH LIES A TRACE 

A brief look at the marthiyah (elegy) for the Prophet that opens bi-Tay- 
batah rasmun, by his poet laureate, Hassan ibn Thabit (d. before 40/661), 
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will help show how the literary transition from panegyric to the living 
Prophet to that of the Prophet after death was effected." As with Ka c b 
ibn Zuhayr’s poem and associated anecdotes, we cannot claim in Hassan 
ibn Thabit’s case to be speaking of verifiable historical events and texts 
from the time of the Prophet, but rather with the tradition-sanctioned 
recollection or reconstruction of them. Indeed, the authenticity of poems 
attributed to Hassan has long been subject to doubt, and that of At Taybah 
Lies a Trace in particular. It is found in Ibn Hisham’s Al-Sirah, but not 
in the transmissions of Hassan’s diwan. 100 What is important in our dis- 
cussion, however, is that this elegy attributed to Hassan ibn Thabit is 
given pride of place in Ibn Hisham’s Al-Sirah narrative of the death of 
the Prophet and therefore in the Islamic tradition constitutes the expres- 
sion of the communal (re)construction of that event (see chapter 3 for 
Shawqi’s treatment of the subject in Nahj al-Burdah). 

Although traditionally classified as rithd 3 (elegy), the poem is curi- 
ously anomalous and can be viewed, at least in light of its role in the devel- 
opment of madih nabawi, as a hybrid between rithd 3 and qasidat al-madh, 
between elegy and panegyric or, more precisely, what we have termed the 
supplicatory-panegyric ode, that serves as a transitional poem toward the 
formation of the Post- Classical genre of madih nabawi. The original sense 
of rithd 3 in the Jahiliyyah was that the poet gave of himself, his poetry, 
selflessly, to perpetuate or immortalize the name of a kinsman who had 
sacrificed his life on the field of battle. The ritual exchange of poetry for 
blood, intimately linked to that of blood-vengeance (blood for blood), was 
a confirmation of bonds of kinship, and the obligations incurred, like 
blood-vengeance, had a self-perpetuating concatenating effect: one warrior 
died, was avenged and elegized by a kinsman, who in turn was slain on the 
battlefield, avenged, and elegized. With the advent of Islam much of this 
changed, especially since the promise of immortality in the afterlife made, 
or should have made, immortalization through poetry redundant. Blood 
vengeance, likewise, was to have become obsolete. 

In the case of Hassan’s rithd 3 for the Prophet, the situation is quite 
different from that of the Jahill ritually obligatory elegy. The Prophet was 
not slain on the battlefield, but died of natural causes, and the poet is not 
his kinsman. What Hassan’s poem has achieved, however, is an original 
and brilliant poetic formulation: it combines elements of elegy and sup- 
plicatory panegyric to create a poem that both comforts the bereft com- 
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munity and exhorts their continued allegiance to Muhammad, the Prophet 
whose leadership or guidance of the community is not terminated by his 
death. The poem opens with a nasib in the form of the lyric-elegiac prelude 
theme of the ruined abode (vv. 1— 6), now Islamized to express the loss not 
of a departed mistress but of the deceased Prophet. 

Hassan ibn Thabit: At Taybah Lies a Trace 101 

1. At Taybah lies a trace of the Messenger 

and a place thronged and luminous, 

While other traces lie barren and effaced. 

2. The signs are not erased from that inviolate abode 

In which stands the minbar that the Guide would mount. 

3. Its signs yet clear, its waymarks standing still, 

And his quarter where his mosque and prayer-place stood. 

[ 33 ] 

For those critics, classical and modern, who fault this poem on the 
grounds that in rif/itP there should be no nasib, our contention that the 
poem is actually a hybrid informed by the genre requirements of the 
Supplicatory Panegyric, among them the nasib, serves as refutation. The 
nasib is followed by a long lament section, followed by a praise section 
that could belong equally to an elegy or a panegyric (37-42). What con- 
cerns us most, however, is the two-verse closure: here the poem is re- 
vealed to be above all a supplicatory panegyric for which a reward is 
expected — life eternal in the immortal garden, and, in a manner that 
reminds us of the ritual aspect of Aggregation and Incorporation of the 
other qasidahs we have examined in this chapter, that the poet will be 
brought once more into the inner circle of his lord: 

45. I will never cease desiring to praise him, for perhaps thereby 
I will dwell in the immortal garden forever. 

46. With al-Mustafa, God’s chosen, I desire by this praise 

to dwell in his protection, 

And for the reward of that day, I strive and strain. 

[ 34 ] 


Thus, even though it is generally, and correctly, termed an elegy, the 
ritual-thematic intent of the poem is clearly that of the praise for prize 
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exchange of the panegyric ode, and the prize that the poet wants is to be 
brought into the company of the Prophet — now in the immortal garden. 
Notice his use of the precise diction of the Supplicatory Ode: “I desire 
thereby to dwell in his protection.” 

When we then place the poem in the context of the death of the 
Prophet and the challenge that it presented to the nascent Islamic com- 
munity, we can appreciate the genius of Hassan’s formulation even more. 
For if, as I have argued above, and extensively elsewhere, the qasldat al- 
madh serves to establish a bond of allegiance, especially between subject 
and ruler, 102 then by incorporating it into his “elegy,” Hassan has not 
merely offered comfort to the bereft believers but has solved the crisis of 
the Islamic community: the supplicatory-panegyric exchange of poem 
and prize between the poet and deceased Prophet confirms that the 
Prophet was not merely a temporal ruler whose passing marks the abro- 
gation of obligations of allegiance (as the Murtaddun [Apostates] 
claimed, thereby setting off the Hurub al-Riddah [Wars of Apostasy]), 
but is indeed a Prophet whose mutual bonds of obligation with his com- 
munity of believers still stand (see chapter 3). 

In sum, what all the poems we have examined in chapter 1 have in 
common is their supplicatory-panegyric structure and function: a poem 
of praise and entreaty is presented to a mamduh with the expectation, 
indeed requirement, that he give something in return. The exchange 
pattern of gift and counter-gift is ritually and morally binding on both 
the poet and the patron, and the performance of this ritual, in which the 
poem constitutes a speech act, establishes a contractual bond of obliga- 
tion and allegiance between the two. This ritual complex that determines 
the contents, structure, and function of the Supplicatory Panegyric Ode 
will serve as the basis for our reading of al-Busin s Burdah (chapter 2) 
and Ahmad Shawqfs Nahj al-Burdah (chapter 3). 
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Al-Busiri and the 
Dream of the Mantle 


Introduction 

Indisputably the most renowned poem of praise to the Prophet Muhammad 
(madih nabawi) and arguably the most famous poem in the Arabic lan- 
guage is that known as the Mantle Ode (Qasldat al-Burdah) by the thir- 
teenth-century poet of Mamluk Egypt, Sharaf al-DIn Abu c Abd Allah 
Muhammad ibn SaTd al-BusIrl (d. 694-96/1294-97), originally titled by its 
author Al-Kawakib al-Durriyyah fl Madh Khayr al-Bariyyah (Pearly Stars 
in Praise of the Best of All Creation). 1 It is difficult to enumerate the tre- 
mendous array of literary, liturgical, and religious functions that al-BusIrl’s 
Burdah performed: it generated hundreds of commentaries, expansions (s. 
tashtlr, takhmls, especially, and tasbl c ), 2 a new subgenre of madih nabawi, 
the badl c iyyah, 3 and contrafactions (mu aradiit), i.e., counter-poems or 
imitations that emulate the original in the same rhyme and meter — a cel- 
ebrated example of which is Ahmad Shawqfs Nahj al-Burdah (The Way of 
the Mantle, 1910), the subject of chapter 3 of this study. Further, there are 
numerous translations into Persian — most notably that of Jam! (d. 
898-99/1492) — Turkish, and Urdu, and innumerable translations into vir- 
tually all of the languages of the Islamic world, from Indonesia and the 
Indo-Pakistani subcontinent, central Asia, the Middle East, North Africa, 
and Islamic areas of sub-Saharan Africa. 4 The Arabic manuscripts alone 
must number in the thousands, given the hundreds in the major cata- 
logued archives. 5 These range from elaborate gilded polychrome court 
(khazadnl) manuscripts to the crudest copies for personal devotional use. 
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The same is true of the numerous print editions, beginning from the mid- 
nineteenth century and continuing to today, which range from elaborate 
lithographed and later typeset texts with commentaries to the ubiquitous 
cheap, popular, chapbook-like printings. 

The liturgical uses of al-Busiri’s Burdah are also extensive and var- 
ied. They range from personal acts of piety and devotion to the Prophet, 
to Sufi (in particular the Shadhiliyyah order) in chanted or sung form 
with decidedly mystical intent (especially to see the Prophet in one’s 
dreams), to its widespread public recitation, especially, in many areas, 
on the Prophet’s birthday ( mawlid al-nabi), at funerals, or weekly recita- 
tions associated with the Friday prayer. The uses vary from location to 
location and no doubt have varied over time . 6 

There are, in addition, the practical, psychological, spiritual, and me- 
dicinal properties ascribed to specific verses and properly made talismans 
and amulets — most often involving explicit recipes for philters such as writ- 
ing the lines and dissolving them in rose-water and saffron, etc. — assigned 
to particular lines or passages (see below). The properties or benefits of 
specific Burdah lines or groups of lines are termed in the Arabic sources 
khassiyyah, pi. khawass, khassah, pi. khasahs, or fa’idah, ipl.fawahd, words 
which are otherwise used for, among other things, medicinal properties and 
benefits. The aim of chapter 2 will be to explore why al-Busiri’s Burdah came 
to be the locus of so much literary, religious, and talismanic activity. 

POETIC GENRE 

Although praise poetry addressed to the Prophet in his lifetime came, in 
retrospect, to be termed madih nabawi, in fact the distinct poetic genre did 
not crystallize until the Post-Classical period. The praise poems dedicated 
to the Prophet during his lifetime, such as Ka c b ibn Zuhayr’s celebrated 
Su c ad Has Departed (Banat Su c ad), the poem upon which the epithet 
Qasidat al- Burdah, or Mantle Ode, was first conferred (see chapter 1), follow 
the generic strictures of the pre-Islamic qasidat al-madh (panegyric ode), 
or else, like the many shorter pieces contained in Al-Sirah of Ibn Ishaq/Ibn 
Hisham, resemble the pre-Islamic Ayydm al-Arab battle poetry. 

Arabic poetry of the Classical Age (the Umayyad and Abbasid peri- 
ods, late ist/7th-5th/nth c.) was dominated by court panegyric ( qasidat 
al-madh) devoted to establishing and celebrating the legitimacy and might 
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of the caliphs and lesser potentates (see below). During these four centu- 
ries, as literary scholars such as Zaki Mubarak and Mahmud 'All Makki 
have established, the theme (although not the genre) of praise of the 
Prophet was developed within the context of Shi'ite praise poetry ( madih ) 
or elegy ( rithd 3 ) for the A1 al-Bayt (the family of the Prophet). In accord 
with their belief that the descendants of the Prophet’s cousin and son-in- 
law ''All ibn Abl Talib and daughter Fatimah were the only legitimate rulers 
of the Islamic Ummah, Shi'ite poets employed the qasidah to promote 'Alid 
claims, air their grievances over 'Alid disenfranchisement, and mourn, in 
a manner that expresses their political as well as personal sorrows, the 'Alid 
dead, especially al-Husayn, the Prophet’s grandson who was martyred at 
Karbala 3 . 7 Although the praise of the Prophet is poetically subordinated to 
that of c Ali and his descendants, these Shi'ite poems provide not only poetic 
precedents for the themes and motifs of medieval madih nabawl but also 
the elements of otherworldly supplication and intercession and the height- 
ened emotive tone that characterize the medieval genre. 

Also deserving of further study is the complex and obscure process of 
emergence and formation of the medieval madih nabawl. Its flowering in 
the medieval period is undoubtedly part and parcel of the medieval cul- 
tural religious phenomenon of heightened personal devotion to and cele- 
bration of the Prophet, especially as intercessor on Judgment Day. In ad- 
dition to elements that derive from Shi'ite poetry, it is intimately bound up 
in the pilgrimage rituals of the Hajj, or more precisely with the attendant 
visit to the Prophet’s tomb in Medina, which at that period was considered 
an essential part of the pilgrimage. Whether the poet was able to perform 
the Hajj or merely yearned to do so, the result was a highly lyrical poetry 
of personal piety and devotion to the Prophet Muhammad. This, in its 
form and lyricism, seems to me to have close ties to Sufi devotional poetry, 
as well as Shi'ite poetry to A1 al-Bayt. The Sufi mystical journey of the way- 
stations pilgrimage route and sacred sites of the Hajj gives way in the madih 
nabawl of this sort to a devotional poetic pilgrimage. This form seems to 
have been especially popular in al-Andalus. Another aspect, which also 
appears in al-Andalus, is madih nabawl in response to the fall of Muslim 
cities to the Reconquista. Here worldly politics comes to the fore, as poems 
of praise to the Prophet become one of several literary vehicles to plead for 
intercession against the Infidel — not merely from divine agency, but from 
the rulers of the Muslim East. 8 
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Given that the madlh nabawi of the seventh/thirteenth century, at 
least in the Arab East (Mashriq), was predominantly the lyric of personal 
devotion, we can appreciate the novelty of al-Busirfs choice of structuring 
his Burdah along the lines of a classical panegyric and, in particular, of the 
supplicatory type, i.e., like Ka'b’s Si/ad Has Departed — while at the same 
time alluding quite explicitly in its imitation ( mu c aradah ) of the rhyme, 
meter, and naslbic diction to a Sufi ghazal by the sixth/twelfth- century 
Egyptian mystic Ibn al-Farid (see below). 9 In literary historical terms, al- 
Busirfs Burdah, in its heightened rhetorical expression, motifs, themes, 
and structure became the genre-defining paradigm for madlh nabawi . 10 

As we saw in chapter 1, the classical Arabic panegyric ( qasldat al- 
madh), of which the madlh nabawi of al- Busin s type is a derivative, is an 
eminently courtly ode intimately engaged in the politics and polemics of 
the ruling elite. As I argued at length in my book The Poetics of Islamic 
Legitimacy, one of the key functions of the Islamic courtly qasldat al-madh, 
whether explicitly of the supplicatory form or not, is to construct and per- 
petuate a legitimizing myth of Arab-Islamic rule and, in particular, to 
establish the legitimacy of the mamduh’s rule or role. This perforce means 
that the qasldat al-madh is polemical in nature: that Islam is to be pro- 
moted as the true religion and the royal patron as the divinely appointed 
ruler, to the exclusion of other claimants and pretenders. This is achieved 
primarily through the celebration of the recognized virtues of the religion 
and the ruler, and the argument, whenever possible, is sealed with compel- 
ling external validations of both propositions — above all, the prosperity of 
the realm and military victory. It is in this light that al-Busirfs adoption or 
adaptation of this form to introduce a polemical (and political) dimension 
into a madlh nabawi, as I will argue, especially with regard to the Sirah- 
derived themes of Burdah parts 4-8, must be understood. Certainly his 
Burdah’s sweeping domination of the genre up until the present day attests 
to the success of al-Busirfs poetic venture. 

POETIC STYLE: CLASSICAL AND P OST- CL AS SIC AL BADl c 

Just as we must interpret the form of al-Busirfs Burdah in light of the 
cultural history of Arabic poetic structures and genres, so too must we 
understand its stylistic and rhetorical features within the history of Ara- 
bic poetics and rhetoric. Those of us whose literary sensibilities have 
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been shaped by Modernist aesthetics in general, and the assault of Egyp- 
tian Modernists such as Mahmud 'Abbas al-'Aqqad (d. 1964) on classical 
Arabic poetic language in particular — and more especially the consen- 
sus of both the Arab Neo-Classicists and Modernists that Post- Classical 
or Medieval Arabic poetry is the mediocre product of an Age of Decline 
('Asr al-Inhitat) — will be disinclined to appreciate al-Busiri’s rhetori- 
cally ornate style and self-consciously Classical poetic diction. The gen- 
eral view is summed up by 'Umar Musa Basha, who, in the introduction 
to his edition of al-Ghazzi’s commentary on the Burdah, concludes his 
discussion of al-Busiri’s use of rhetorical devices ( al-suwar al-balaghiyyah) 
with the remark: “[These examples] are sufficient for us to conclude that 
the poet affected the most important aspects of badi c known in his age 
and that this affectation was the malady of the age that afflicted poets 
and prose writers alike.” 11 A more useful starting point for us is the ob- 
servation with which he opens his discussion of what he terms “badV 
images” in al-Busiri’s Burdah: “We are in the age of badl c , when the poet 
whose poetic compositions were not replete with badi c images was con- 
sidered to fall short of his peers in the [poetic] race.” 12 In this we have the 
recognition that the aesthetic expectations or requirements of the Me- 
dieval or Post- Classical period differ not only from our Modernist tastes, 
but even from the less rhetorically laden prescriptions for nobility and 
sweetness of language found in the Classical Arabic formulations of 
proper poetic style, termed c Amud al-Shi c r (the pillar of poetry). 13 

Furthermore, we must keep in mind that with al- Busin we are not in 
the Classical Age of Badi c , the second-third/eighth-ninth century flores- 
cence of the high classical rhetorical style, termed badi c , of such 'Abbasid 
masters as Bashshar ibn Burd (d. 167/783), Abu Nuwas (d. 199 or 200/814 or 
815), Muslim ibn al-Walld (d. 208/823), al-Buhturi (d. 284/897) and, above 
all, Abu Tammam (d. 231 or 232/845 or 846). The badT style of the 'Abbasids 
is celebrated by its supporters, and decried by its detractors, as innovative 
and original in the dramatic intensity of its use of rhetorical devices — such 
as isti c drah (metaphor), tashbih (simile), jinds (paronomasia, root-play), 
tibdq (antithesis), radd al- c ajuz c ala al-sadr (repetition of an early word in 
a line in the rhyme -word), and al-madhhab al-kalami (abstruse logical 
constructions, conceits that are abstract, conceptual, or far-fetched). By the 
medieval period, however, the categories and subcategories of rhetorical 
devices had been exhaustively classified and catalogued, but the luster of 
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originality or innovation, at least by our standards, had worn off. 14 In other 
words, what in its High Abbasid heyday constituted bold, even scandal- 
ous, innovation (as the term badV derived from b-d-', to originate, to in- 
vent, to do something new, for the first time, indicates; Lane, b-d- c ) had in 
the medieval period become a matter of filling de rigueur production quo- 
tas of such rhetorical constructs in imitation of those of the "Abbasid mas- 
ters. This tendency reached its climax in the subgenre of madih nabawl 
termed badl c iyyah, which consists of a mu c aradah following the rhyme, 
meter, and poetic structure of al-BusIrf s Burdah in which each line illus- 
trates a particular rhetorical device. 

Central to the present argument is my claim that the distinctive poet- 
ics of the badi c style came to be identified as a rhetoric of Arab-Islamic 
hegemony, indeed triumphalism. To trace this development briefly, let us 
begin with the chief stylistic features of badl c poetry. The first, as described 
by Ibn al-MuTazz (d. 296/908), is the sudden proliferation of rhetorical 
devices, such as isti c arah, jinas and tibaq, which he claims are already pres- 
ent in the poetry of the Ancients. 15 Somewhat distinct from this is the fact 
that, upon analysis, we find that the rhetorical devices of the badl c poets 
tend to be abstract or conceptual, and involve conceits that are far-fetched 
or require what I term “mental gymnastics” to disentangle the meaning. 
In these respects, the badi c style is comparable to English Metaphysical 
poetry, or Spanish Gongorism, or may be termed mannerist. 16 

I have analyzed elsewhere the emergence of badl c from MuTazilite 
views on language, especially Qur 3 anic language, and more generally 
the distinctive modes of expression developed by the science of Kalam 
(dialogical disputation, speculative theology). 17 What concerns us here, 
however, is how this particular style came to be associated with religious, 
cultural, and political hegemony. In this respect, I see two interrelated 
phemonena. The first is that with the transition of Arab culture from 
orality to literacy, there occurred a stunning florescence, described by 
al-Jahiz, of (analytical) sciences expressed in written prose. This entailed 
the coining of technical terms, the analysis and classification of materials 
of a vast cultural scope, and above all the development of a “language” 
of “scientific” discourse, that is, the dialectical mode of expression 
( mujadalah ) that typifies c ilm al-kalam (speculative theology), but 
quickly spread to all areas of literary discourse. This included, of course, 
the development of the linguistics sciences, such as grammar, including 
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syntax and morphology (al-nahw, al-sarf), etymology (; ishtiqaq ), and, for 
poetry in particular, al- Khalil ibn Ahmad’s (d. 175/791) systematization 
of the poetic meters ( Him al- c arud), and the description (by al-Jahiz, d. 
255/868) and analytical classification (beginning with Ibn al-MuTazz, d. 
296/908) of rhetorical devices. This vast scientific-cultural movement of 
analysis and classification entailed above all the mental processes of ab- 
straction and conceptualization, which thus typify all the discourses of 
the period — and poetry was no exception. 18 

Further, the sciences and the analytical methods they involve give 
their practitioner a sense of control and mastery over his scientific domain. 
For the poet, for example, the sciences of ishtiqaq, nahw, and sarf allow for 
the invention of new words and constructs never before imagined. Thus, 
much to the horror of conservative critics, such as al-Amidl (d. 370/981) in 
Al-Muwazanah, we see Abu Tammam, the most celebrated, or notorious, 
proponent of badi c poetry, coin new words such as tafar c ana (to be des- 
potic), which he derived from fir c awn (pharaoh); and devise, through a 
process of grammatical analogy to such Kalam postulates about the Divine 
as huwa huwa (He is He), unheard-of constructions, such as Id anta anta 
(you are not you). 19 Nor was this power to analyze and innovate limited to 
individual expressions; rather we see in Abu Tammam’s most celebrated 
ode, on the conquest of Amorium, his ability to recast the entire structure 
of the qasidah so that he omits the prescribed lyrical elegiac opening sec- 
tion of the genre, the nasib, to surprise and dazzle his audience with a 
dramatic unannounced martial entrance: al-sayfu asdaqu 'anbd ‘an min 
al-kutubi (The sword is more veracious than the book). 20 

The point I am trying to make is that in such rhetorical moves the 
poet has a conscious conceptual mastery of language and literary form 
that he did not possess before. In this respect, let me reiterate my earlier 
work to stress that the badi c style is not merely the mechanical prolifera- 
tion of rhetorical devices that are already found in the Ancients, as Ibn 
al-Mu c tazz argued, but rather reflects, along the lines of al-Jahiz’s think- 
ing, a new conceptual and analytical control of language, and with it the 
metalanguage of poetry, one that allows for, indeed requires, the innova- 
tive manipulation of language at various levels. 

Even within the realm of established rhetorical devices, we find dis- 
tinctive differences between badi' poetry and that of the Ancients. Even 
familiar devices now come with a complex conceptual twist. Thus, Ibn 
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al-Mu c tazz chooses, as a typical example of the metaphor of the An- 
cients, the Mukhadram Abu Dhu 'ayb al-Hudhali’s use of personification 
to express the ineluctability of fate or death: 

When fate digs in her talons 
You will find every amulet useless. 21 

[ 35 ] 

How much more complex is his example from Abu Tammam, the bad!' 
poet’s abstraction and inversion of the concept of time that destroys all 
things, as he personifies time itself as “perishing” (a reflection perhaps 
of the disputes of the Mutakallimun over whether time is finite or infi- 
nite, now subordinated to the poet’s panegyric purpose) to praise to his 
longtime friend and patron, the general Abu Sa c Id Muhammad ibn Yusuf 
al-Ihaghri: 

When your fated time comes, you will not perish, 

But time, that has destroyed others like you, will perish. 22 

[36] 

The gist of this rhetorically complex line, which exhibits radd al- c ajuz 
c ald al-sadr as well as metaphor, is the inversion of the commonplace 
mortality of man and immortality of time or fate: for the mamduh will 
be immortal and time/fate will perish. The idea of one’s appointed time 
to die is construed as a metaphor of heroic “mortal” combat between 
Abu Sa c id and Fate or Time, from which the Abbasid general emerges 
victorious. In other words, his heroic deeds fighting for Islam will win 
him immortality in terms of both the poet’s verse and the heavenly gar- 
den. Thus, the badV poet is not merely clothing old ideas in new rhetori- 
cal garb; he is inventing rhetorically complex conceits that delight us by 
turning conventional commonplaces on their heads. 

Particularly important in this respect is Ibn al-Mu c tazz’s category of 
al-madhhab al-kaldml (the method of Kalam, or, in Ignatius Kratch- 
kovsky’s apt translation, “dialectical mannerism”), which to him means 
convoluted expressions that need to be disentangled by the application of 
logic, as is the case with all three of the examples from Abu Tammam that 
we have just discussed . 23 As I have argued elsewhere, we can usefully ex- 
tend this term beyond its denotation of particular rhetorical device to a 
habit or method of analytical conceptual thought that pervades all aspects 
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of poetic production, and indeed characterizes the cultural production of 
the High 'Abbasid period. I believe that this broader understanding of al- 
madhhab al-kalami, which is extrapolated from al-Jahiz’s insightful, if not 
systematic, remarks, provides a far better basis for understanding the ac- 
complishments of the badl c poetry of the 'Abbasid masters than Ibn al- 
Miftazz’s limited definition of the badV style as merely a proliferation of 
rhetorical devices that are already present in the poetry of the Ancients. 24 
In the context of the present study, I would like to emphasize the newfound 
sense of mastery over language and literary form that the analytical sci- 
ences of the age provided to the badi c poet. 

The second step of this argument for the association of the badV 
style with Arab-Islamic hegemony is one of historical context. In my 
view, the badl c style is an organic part and parcel of the development of 
the analytical sciences in the High 'Abbasid period, and these in turn 
were the result of the cultural and political dominion of the 'Abbasid 
state. It is, in my estimation, no accident that badi c poetry emerged and 
flourished during the Golden Age of the 'Abbasids (132-334/750-945). 
This was precisely the period of the apex of 'Abbasid politico-cultural 
hegemony and military might, and, I argue, the badi' style evolved pre- 
cisely to express, celebrate, and immortalize that hegemony and that 
might. In other words, the transformation of Arab civilization in the 
first three centuries of Islam and the astounding political dominion and 
cultural florescence of the High 'Abbasid Age demanded that the expres- 
sive capabilities of the Arabic language, and its poetic metalanguage in 
particular, be expanded to convey ideas and experiences hitherto un- 
known. 25 More simply put, the badl c style in practice is precisely the 
dominant mode of expression of the High 'Abbasid court panegyric, a 
body of poetry that celebrates Arab-Islamic political and cultural hege- 
mony, military might, and religious authority as vested in the caliph 
himself or, in a subordinate manner, in lesser patrons of the court. Badf 
is, I argue, the “linguistic correlative” of Islamic might. 

No single poem demonstrates this claim better than Abu Tammam’s 
most celebrated panegyric, The Sword is More Veracious, to the Caliph 
al-Mu'tasim (r. 218-27/833-42) on the conquest of the Byzantine city of 
Amorium, arguably the most influential and formative poem produced in 
the 'Abbasid period. 26 Opening, as mentioned above, with an aggressive 
martial image, “the sword,” the ode is not a historical narrative of the mili- 
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tary campaign and conquest, rape, and pillage of the Byzantine city. Rather, 
through the rhetorical magic of badl c , the political military event is recast 
as a perduring cultural myth of a cosmic battle between good and evil, that 
is, Arab Islam versus Byzantine Christianity, championed by, respectively, 
the divinely appointed, virtuous, and heroic Caliph al-Mu c tasim and the 
craven and despotic Emperor Theophilus. The key point in the context of 
the present argument is that through the process of recasting the contem- 
porary military event as a qasidat al-madh, a panegyric ode to the victori- 
ous caliph, the poet politicizes and polemicizes the event as not merely a 
martial success, but a divinely ordained victory achieved by a divinely ap- 
pointed ruler, a victory that, moreover, takes its place in the teleological 
progression of what I have termed the ideology of Islamic Manifest Des- 
tiny . 27 The expression of so self-confident an ideology of God-given domin- 
ion and destiny required a poetic metalanguage equally robust and confi- 
dent. This is precisely what the taut muscularity, palpable intensity, and 
bold innovation of the badi c style provided. Consider the rhetorical inten- 
sity and rousing momentum of Abu Tammam’s morphologically based 
( mufta c il , form VIII act. part.) expression of the caliph’s divine appoint- 
ment and equally divine mission: 


37. Directed by one relying on God, avenging for God, 
Striving and yearning toward God. 


[37] 


Or the complex interplay of antitheses ( mutabaqat ) of darkness and light 
to describe in cosmic terms the caliph’s power to overturn the natural 
cycle of night and day through the smoke and fire of battle: 

26. You left in [Amorium] a black night bright as forenoon 
For in her midst a dawn of flame dispelled the dark. 


28. There was light from the fire while darkness still clung 
And dark from the smoke in the pale noonday sun. 


[38] 


Or the erotic excitement of the rape that is rhetorically stimulated/simu- 
lated through the double root-play (jinds) derived from traditional meta- 
phors for male and female: 
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65. How many a reed trembling on a sand-dune 

Did the drawn and trembling Indian swords obtain. 


[39] 


These compelling and innovative images of domination and conquest 
are achieved through a formidable command of rhetorical tools and an 
astounding audacity in their use. It is my argument that through impe- 
rial panegyrics such as the Amorium qasldah, Abu Tammam achieved 
so perfect a fusion of style and subject matter that ever after the two were 
identified. That is, the badl c style became inseparable or indistinguish- 
able from the ideology of Arab-Islamic hegemony and triumphalism. 

Abbasid political dominion declined precipitously after the reign of 
al-MuTasim, so that even Abu Tammam’s younger contemporary, pupil, 
and rival, al-Buhturl, could not match in his panegyrics to caliphs such as 
al-Mutawakkil (r. 232-47/847-61) or al-Muntasir (r. 247-48/861-62) and the 
men of their courts the unwavering rhetorical conviction that informs his 
master’s panegyrics. Ever after, poets seeking to praise the princes and 
kinglets of lesser Arab-Islamic domains could most effectively do so by 
conjuring up the heyday of Arab-Islamic dominion, and this, in turn, was 
most effectively done by invoking the style and images of Abu Tammam’s 
masterful qasldahs. In this respect, the clearly discernible Abu Tammamian 
influence on the most celebrated of the classical Arabic poets, al-Mutanabbi 
(d. 354/965), comes to mind. In sum, the badT style in and of itself, whether 
specifically that of Abu Tammam or more generally that of the Abbasid 
master panegyrists — Abu Nuwas, Muslim ibn al-Walid, Abu Tammam, 
al-Buhturi, Ibn al-Ruml, al-Mutanabbi — became an expression of Arab- 
Islamic hegemony and an allusion to the cultural and political dominion 
of the High Abbasid Age. 28 

A further crucial step provides a more purely religious dimension for 
the Post-Classical insistence on the rhetorical aspects of literary language, 
especially poetry: the formulation of the Islamic doctrine of the miracu- 
lous inimitability for the Qur 'an (Pjaz al-Qur'an) in the fourth-sixth/ 
tenth-twelfth centuries in terms of its rhetorical beauty. This led to the 
absorption of the study of rhetoric into the field of Pjaz al-Qur'an, and to 
the valorization of the study and exercise of rhetoric as religious duties or 
undertakings allowing the believer to more fully understand, indeed wit- 
ness, the evidentiary miracle of the Qur'an (below, Burdah, part 6). 29 
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THE POET AND HIS TIMES 

Al-Buslrf s century was one to shake the foundations of Arab-Islamic self- 
confidence, if not faith itself. The Mongol invasions, culminating in the 
sack of Baghdad in 656/1258, marked a horrific and decisive end to Arab 
dominion and definitively shifted the Arab cultural center of gravity to 
Egypt. Even there, the reins of political power were not held by Arab hands. 
The Kurdish Ayyubids had replaced the Fatimids in Egypt in 566/1171 and, 
under the leadership of Salah al-Din (d. 589/1193), had driven most of the 
Crusaders from Palestine and Syria. The seventh/thirteenth century was 
marked by two military crises: the Crusade of St. Louis (647-49/1249-50) 
and the Mongol invasion, after their conquest and devastation of Baghdad 
(656/1258), of Syria (657-58/1259-60). In the context of the latter, after the 
defeat of the Mongols at Ayn Jalut (658/1260), the Bahrl Mamluks, of Qip- 
chak Turkish origin, under Baybars, replaced the Ayyubids as the masters 
of Egypt, only to be themselves replaced by the Barrl/Burjl Mamluks when 
Qalawun usurped the throne in 678/1279. Although less dramatically dev- 
astating than the Mongol invasions, the remaining Frankish Christian 
states in Syria and Palestine took a toll on Muslim self-confidence. A par- 
ticular fear was a coordinated Frankish-Mongol pincer attack against 
Mamluk lands. Within the Mamluk leadership, through the end of the 
seventh/thirteenth century, political intrigue and instability continued to 
rule the day. 30 

Sharaf al-Din Abu c Abd Allah Muhammad ibn SaTd ibn Hammad 
al-Sanhaji al-Busiri was born in 608/1212 in Busir (Abusir) or Dalas in 
Upper Egypt of Sanhajah Berber origin. He is said to have been skilled 
as a scribe, traditionist, and Qurian reciter, to have studied for a time 
under the Sufi Abu al- c Abbas Ahmad al-Mursi, and to have been in- 
volved in the early Shadhiliyyah Sufi order. After spending ten years in 
Jersualem, then in Mecca and Medina, he took up a minor administra- 
tive post in Bilbays, in the eastern Delta. He died in Alexandria 694- 
696/1294-97 and is said to be buried either in Alexandria or in Cairo in 
the Muqattam. Although his dlwdn contains a variety of occasional 
poetry — ranging from court panegyrics to Egyptian officials to jocular 
verse mocking the foibles of Egyptian society of his day — his fame de- 
rives from his mada^ih nabawiyyah, his praise poems to the Prophet. 31 
Among these are his Hamziyyah (ode rhymed in the letter hamzah ), 
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titled Umm al-Qura fi Madh Khayr al-Wara (The Mother of Villages in 
Praise of the Best of Mankind), like the Burdah the basis of many com- 
mentaries, expansions, and contrafactions, and his Lamiyyah (ode 
rhymed in lam), which, as is clear from its title Dhukhr al-Ma c ad fi Wazn 
Banat SiTad (The Storehouse [of good deeds] for Judgment Day in the 
Meter of “Su c ad Has Departed”), is a contrafaction of Ka c b ibn Zuhayr’s 
renowned poem (see chapter i). 32 None can compare, however, to the 
fame achieved by his Mimiyyah (ode rhymed in mini), on which he be- 
stowed the title Al-Kawakib al-Durriyyah fi Madh Khayr al-Bariyyah 
(Pearly Stars in Praise of the Best of all Creation) and on which posterity 
has bestowed the epithet: Qasidat al-Burdah (The Mantle Ode). 

THE MIRACLE AND THE POEM 

A fair amount of al-Busirfs biography has been reconstructed, primarily 
on the basis of his poetic dlwan and several literary-biographical compen- 
dia. 33 Nevertheless, throughout the rich manuscript and print tradition 
that surrounds the Burdah and his several other famed poems of praise to 
the Prophet, a single episode only of his life is related: namely, the circum- 
stances surrounding his composition of the Burdah, from which the poem, 
which al-Busiri originally titled Al-Kawakib al-Durriyyah, came to be 
most popularly known by the epithet Qasidat al-Burdah (The Mantle Ode) 
and sometimes Qasidat al-Bur J ah (The Poem of the Cure). 34 A number of 
variants and elaborations of this episode exist, and the popularity of the 
poem suggests extensive oral as well as literary transmission. We read an 
example of the narrative in its simplest form in the Egyptian scholar 
Muhammad ibn Ibrahim al-Bajuri’s (d. 1276/1860) Hashiyah (Gloss), as he 
introduces al-Busiri’ s Burdah and explains the reason for its epithet: 

Because when he composed it, seeking a cure from the disease of hemiple- 
gia which afflicted him, leaving him semiparalyzed and baffling his physi- 
cians, he saw the Prophet, pbuh, in his sleep. Then the Prophet stroked 
him with his hand and wrapped him in his mantle, so he was cured im- 
mediately, as the poet mentions in his comment on the poem. Some say 
that it is more appropriate to call it Qasidat al-Bur 3 ah (Poem of the Cure) 
because its composer was cured by it, and that the poem that is rightfully 
called al-Burdah is Banat Su c ad (Su c ad Has Departed), the poem by Ka c b 
ibn Zuhayr, because the Prophet, pbuh, rewarded him ( ajazahu ) for it 
with a mantle when he recited it before him . 35 
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Charming and more elaborate is the oft-cited version given in the Syrian 
historian Muhammad ibn Shakir al-Kutubi’s (d. 764/1363) biographical 
dictionary, Fawat al-Wafaydt: 

Al-Buslrl said: I had composed poems of praise to the Messenger, pbuh, 
among them those that al- Sahib Zayn al-Din Ya c qub ibn al-Zubayr had 
suggested to me. Then it happened after that that I was stricken with hemi- 
plegia that left me half paralyzed, so I thought of composing this Burdah 
poem, and I did so. And with it I asked for intercession with Allah the 
Exalted for Him to forgive me, and I recited it over and over again, and wept 
and prayed and entreated. Then, when I had fallen asleep, I saw the Prophet, 
pbuh. He stroked my face with his blessed hand, then threw a mantle over 
me. When I awoke, I found my health restored [wajadtufiyya nahdah ], so 
I arose and went out of my house, and I had not told a soul about this. Then 
a Sufi mendicant met up with me and said to me, “I want you to give me the 
poem with which you praised the Messenger (Peace upon him).” “Which 
one?” I replied. “The one you composed when you were sick,” he said, and 
recited the beginning of it. And he continued, “By Allah, I heard it last night 
when it was recited before the Messenger of Allah, pbuh, and I saw the 
Messenger of Allah, pbuh, sway with delight at it, and throw a mantle over 
the one who recited it.” So I gave it to him, and the Sufi mendicant men- 
tioned this and the dream became widely known . 36 

Thus, the poem generated many blessings: a dream-vision of the Prophet, 
a miraculous cure, its mysterious revelation to, or witnessing by, a Sufi 
adept. As a first step in our investigation, then, we can understand the 
massive literary engagement of al-Busirfs Burdah — the manuscripts, 
expansions, commentaries, imitations, etc. — as attempts to appropriate 
the blessing ( barakah ) inherent in this poem, a blessing whose efficacy 
has been proved or established by the poet’s miraculous cure and its at- 
tendant miracles. Its talismanic uses, too, can be understood as a further 
extension and application of the same principle. 

This story is virtually inseparable from the poem throughout its 
literary and religious-liturgical itinerary. Nevertheless, in order to un- 
derstand the literary and religious phenomenon of al-Busirfs Burdah, 
we must investigate, on a level far deeper than the ultimately irrelevant 
and unanswerable issue of its historicity, the relation of the story to the 
poem. To do this we have to examine the two texts and their contexts. 
Let us first note, in examining the poem itself, that there is no indication 
in the text that the poet suffers from a physical affliction or is praying 
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for a physical cure. Muhammad Kilani’s attempt to determine on the 
basis of al-Busiri’s references to ailments elsewhere in his Dlwdn that he 
may indeed have suffered from hemiplegia is, therefore, both inconclu- 
sive and, ultimately, irrelevant . 37 More to the point is Stefan Sperl’s re- 
mark concerning spiritual malady and its cure: 

Although the poem makes no mention of a physical illness on the part of 
the poet it certainly contains evidence of a spiritual crisis: at the begin- 
ning of the work, the poet is in a state of despair and expresses bitter re- 
morse over his moral failings. Through depicting and eulogizing the great 
example of the Prophet, he regains a sense of confidence, and, at the end 
of the poem, sees grounds for hope that his sins will be forgiven. This 
therapeutic element, inherent in the very structure of the work, may go 
some way towards explaining its immense popularity . 38 

Above all, at this point, we must build upon our interpretation in chapter 
1 of the relationship between the original Mantle Ode, Ka c b ibn Zuhayr’s 
Banat Su c ad, and the myth of the donation of the Prophet’s mantle that 
has become so intimately associated with it. We argued there that Ka'b’s 
poem was a supplicatory ode, a performance of the poet’s spiritual trans- 
formation from the Jahiliyyah, a state of disbelief (or belief in an obsolete 
tribal religion) to allegiance to and belief in the Prophet Muhammad 
and his message, Islam. Inasmuch as the supplicatory ode partakes as 
well of the ritual of gift exchange inherent in the panegyric pact — the 
poet presents a “gift” of praise and the patron responds with a (greater) 
“counter-gift” — we interpreted the Prophet’s donation of his mantle to 
the poet as the completion, through a powerfully symbolic or metaphori- 
cal act, of the ritual: i.e., the patron’s counter-gift. We understood the 
gift of the mantle to be a symbol or token of the Prophet’s acceptance of 
the poet’s (poem of) submission, the Prophet’s protection, in this world, 
and the next. Further, we interpreted the appearance in the Umayyad 
and Abbasid caliphal courts of (what was believed to be) the very mantle 
given to Ka c b by the Prophet, now worn ceremonially by the caliph on 
the major Islamic feast-days of c !d al-Fitr and c Id al-Adha as an emblem 
of the Prophet’s recognition and protection (i.e., legitimacy) of his rule, 
to be the result of a myth generating a relic. 

Our argument will be that in composing this madih nabawl, al-Busiri 
is implicitly following in the steps of Ka c b’s master poem and in the per- 
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formance of the spiritual transformation that it entails. One effect of the 
Dream of the Mantle is to explicitly establish poetic and spiritual cogna- 
tion with Ka c b ibn Zuhayr and his celebrated Su c ad Has Departed. That is, 
al-Busirfs Dream of the Mantle, through its identification with Ka c b ibn 
Zuhayr’s Donation of the Mantle, establishes a mythic concordance be- 
tween the two poets and the two poems. As in Ka c b’s case, so too in al- 
Busirfs, the myth of the mantle provides a symbolic or metaphoric com- 
pletion of the ritual of exchange of praise for prize, with the difference that 
for the Mamluk period poet, the entire exchange has been translated from 
the realm of an earthly encounter, understood to be historical, to that of 
the dream vision. And again, the Prophet’s acceptance of the poet’s poem/ 
performance of submission, repentance, and praise is betokened by the 
conferring of the mantle, just as the poet’s spiritual transformation is be- 
tokened by his physical cure. In other words, al-Busiri has appropriated 
Ka c b ibn Zuhayr’s myth with all that it entails of religious and symbolic 
authority and interpretative significance for his poem. And, whereas Ka c b’s 
myth generated a relic, al-Busirfs generated a miracle. 

The barakah (blessing), that is, the performative efficacy inherent in 
al-Busirfs Burdah, is incontrovertibly demonstrated in the dream vision 
of the Prophet, the Prophet’s donation of his mantle to the poet, and the 
poet’s miraculous cure. It is no wonder then that in medieval and popular 
Islam believers sought to appropriate the poem’s power. Literary appro- 
priation was achieved through recitation, copying, commentary, imita- 
tion- contrafaction, translation, expansion, etc. All of these forms of en- 
gagement involve an identification with al-Busirfs original experience and 
a mythic concordance with it. They constitute performances of the text, 
through which the performer reenacts and recreates al-Busirfs poem/per- 
formance, in a manner we could understand in terms of mimesis whereby 
imitation generates identity, or in terms of sympathetic magic whereby an 
equally effective analog is created or performed. By “performance,” here 
as elsewhere in this study, I mean a ritual reenactment whereby the per- 
former or ritual subject through the ritual mimetic repetition of an origi- 
nary event himself undergoes — that is, experiences for himself — the spiri- 
tual (or social, etc.) transformation that it entails. 

But something else has also transpired: whereas in Ka c b’s case the 
myth produced a relic, in al-Busirfs case, the poem becomes the relic, 
that is, the physical remnant, of the miraculous cure. On this basis, par- 



86 


THE MANTLE ODES 


ticularly in the extraliterary world of popular piety, we find — through 
processes we could understand as synecdoche (the part for the whole) or 
metonymy (association through attribute) or contagious magic — the 
widespread use of al-Busirfs Burdah for amulets, talismans, and philters 
to cure a vast range of bodily and spiritual maladies, and to solve myriad 
problems of a more practical nature. In other words, through its associa- 
tion with al-Busirfs miracle the poetic text of the Burdah, or parts of it, 
serve as vessels or conduits for its spiritual and physical powers. Thus, 
in al-Bajurfs Hashiyah, we read of the following applications of selected 
verses: 

Vv. 1-2: 

The beneficial property of these two verses is that if you write them on a 
cup, that is, a glass, and dissolve them in rainwater and then give this 
drink to an untrainable or intractable beast, it will become tractable, doc- 
ile, and quick to learn. And if you have a foreign slave who is slow to learn 
Arabic, write these two verses on a piece of gazelle parchment, hang it on 
his right arm, and he will speak Arabic in no time. (al-Bajuri, p. 5) 

Vv. 3-7: 

If a man is suspicious of his wife, daughter, or female relative, he should 
write these verses on a citron leaf and put it on her left hand as she sleeps. 

If he then puts his ear to her mouth, she will tell him everything that she 
has done in his absence, whether good or bad. Similarly, if he suspects 
someone of stealing from him, let him write these verses on a tanned frog 
skin, then take the tongue of the frog and put it in the skin, then hang the 
skin around the suspect’s neck, and, out of surprise, he will confess im- 
mediately. (al-Bajuri, p. 9) 


V. 8. 


The virtue of this verse is that whoever repeats it after the evening prayer 
until he is overcome by sleep will see the Prophet Muhammad Mustafa, 
pbuh, in his sleep, if Allah the Exalted wills. (al-Bajuri, p. 10) 

Other verses, properly applied, will guarantee success in licit love (al- 
Bajuri, p. 12), turn the unrepentant soul toward repentance (p. 13), make 
the hard-hearted and willful kindhearted and repentant (p. 18), give the 
lazy the energy to stay up late at night to pray and to do good works (p. 
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23), strengthen the heart of the warrior who fights in Allah’s way and the 
heart of the deceased to answer the dreaded questions of the angels 
Munkir and Nakir in the grave (p. 32). Further examples from al-Bajuri 
include cures for epilepsy (p. 53) and stuttering (p. 57); protection for 
one’s house and garden against wild beasts, thieves, and worms (p. 76); 
amulets for children against Satan, disease, etc. (p. 82). 

A twelfth/eighteenth-century manuscript now housed in Berlin that 
records the special properties of Burdah verses ( Khawass al-Burdah) 
compiled by one Ibn c Abd al-Salam gives fairly close variants of what we 
find in al-Bajuri, but some others as well: 

Vv. 145-147 

The special property of these verses is that if they are engraved on a silver 
signet ring when the moon is out, they are beneficial for all bodily ail- 
ments from the head to the navel: they will cure ailments of the head and 
face, the eyes, nose and ears, the teeth, neck, shoulders, flanks, stomach, 
chest, and heart, with the permission of Allah the Exalted; this is tested 
and sound. However, if they are engraved on an iron signet ring, then they 
are beneficial against all diseases from the navel to the foot: they will cure 
numbness, colic, and trembling, ailments of the kidneys and spleen, hem- 
orrhoids, pains of the uterus, diarrhea, all diseases of the male and female 
genitals, and everything in the thighs. All of this is tested and sound, 
without a doubt. You put the silver ring on the head and the iron ring on 
the belly. (Ibn c Abd al-Salam, folio 253b) 39 

Vv. 152-160: 

The special property of these verses is for the dying. When someone is 
giving up the ghost, write these lines on a piece of his shroud and put it 
on his head, moistened with his sweat, then perfume this scrap of cloth 
with the perfume with which the dead are anointed. If the dying man is 
at the tomb of the Messenger, pbuh, you should place the piece of cloth in 
the noble Rawdah [the Prophet’s Meadow, just west of his tomb in Med- 
ina] and let it become blessed there, so that when it is placed on the dying 
man’s head, the departure of his soul will be easy for him, with the per- 
mission of Allah the Exalted, and he will remain calm in the face of death. 

And after it is brought from the Rawdah to the tomb of the Prophet, pbuh, 
then someone must go to the dying man while he is still conscious and 
tell him that he is going to the best of places because of the blessing of 
these verses. (Ibn c Abd al-Salam, folio 254b) 
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The argument advanced in chapter 2 will be that in its ritual struc- 
ture and thematic purport al-Busirfs Burdah is essentially an Arabic 
panegyric ode ( qasldat al-madh ) of the supplicatory variety, addressed 
to the Prophet Muhammad as the mamduh, and pleading for his inter- 
cession on Judgment Day. It follows that only through analyzing the 
supplicatory-panegyric structure of the poem itself within the context 
of the overarching classical Arabic-Islamic panegyric tradition can we 
understand the Burdah’s power to generate, or perpetuate, the myth of 
the miracle — the healing of the poet’s physical malady, in other words, 
the metaphorical leap from spiritual to physical cure, and further, within 
the popular Islamic tradition, the variety of talismanic and therapeutic 
properties attributed to the Burdah. 

C UMAR IBN AL-FARip’s WAS THAT LAYLA’S FIRE 

Technically, as has been generally recognized and widely pointed out, 
al-Busirfs Burdah is a mu c aradah (contrafaction, imitating the rhyme 
and meter) of an eighteen-verse Sufi lyric ( ghazal ) by the Egyptian mys- 
tical poet c Umar ibn al-Farid (d. 632/1235). 40 

c Umar ibn al-Farid’s Was That Layla’s Fire 41 

1. Was that Layla’s fire ablaze in the night at Dhu Salam 

Or was it a lightning-bolt flashing at al-Zawra 3 , then at al- c Alam? 

2. O winds of Wadi Na'man, is there at dawn no breath of air? 

O water of Wajrah, is there for the thirsty mouth no drink? 

3. O driver of the laden camels, who rolls up the wayless desert 
Like a scroll, at the Wormwood Trees of Idam, 

4. Turn aside at the protected precinct, may God guide you, 

And head for the Lote-Thicket with its sweet bay and lavender. 

5. And stop at Mount Sab and ask at the wadi’s bend 

If the tamarisk saplings on the valley’s sides have been watered by 
a streaming rain. 

6. I beseech you by God, if you have crossed the c Aqiq in the forenoon, 

Do not be bashful, but greet its people with “Peace!” 

7. And say, “I have left a man fallen in your abodes, 

Alive but like dead, lending malady to malady.” 
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8. In my heart is a flame of passion that could light a fire, 

In my eyes are tears that pour like ceaseless rains. 

9. Such is the lot of lovers: when they fall in love with a fawn 
No part of their body is free from pain. 

10. O you who, out of impudence, blame me for my love 

Stop your blaming: if you had ever loved, you would not blame me. 

11. By the sacred union and the ancient love, 

By the firm covenant and what was of old, 

12. I have found no consolation or replacement for them, 

For it is not my nature to be consoled or to replace. 

13. Return sleep to my eye, for perhaps then your phantom 
Will visit my bed in the heedlessness of dream. 

14. Alas for our days at al-Khayf, if only they had lasted tenfold! 

O how was it that they did not last! 

15. Far from it! O, if only my sorrow and regret 
Could recover what is lost! 

16. O gazelles of the sloping dune, out of kindness, turn away from me, 

For I have trained my gaze to look at no one but them, 

17. Out of obedience to a judge who has issued an awful fatwa: 

To shed my blood in both profane and sacred months. 

18. He is deaf to my complaints; mute, giving no reply; 

To the plight of the lover, he is blind. 

[40] 

What those who mention this relationship fail to point out, however, is that 
despite this technical fact and al-Busm’s elegant evocation of the base-text 
in the nasib (elegiac prelude), verses 1-11 of his long ode, there is no further 
structural or thematic resemblance between the two poems. That is to say, 
they belong to two different poetic genres. Ibn al-Farid’s is a Sufi ghazal of 
rhapsodic love, essentially, as Jaroslav Stetkevych has demonstrated in his 
discussion of one of its sister-poems in the Dlwan of Ibn al-Farid, a mysti- 
cal distillation of the motifs and structure of the classical nasib (the open- 
ing section of the bipartite or tripartite classical qasldah), rapturous love 
and yearning for the lost or departed beloved, to create the self-contained 
ghazal-iorm, in which the poet quite explicitly (vv. 12, 16) refuses to move 
psychologically or poetically beyond his love obsession. 42 By contrast, al- 
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Busin s Burdah, as we shall see below, takes as its overall framework the 
structure, themes, and motifs of the classical Arabic qasidat al-madh (pan- 
egyric ode) of the supplicatory type. In the qasidah form, the poet con- 
cludes the naslb by repenting of and abjuring the passions indulged therein 
and moving on, often by means of the rahll, or desert journey section, to a 
world of new affections and allegiances, of a more mature and stable na- 
ture, in the madih, or praise, section. 

a e Mantle Ode 

Let us turn to the Burdah itself: it consists of 160 lines (give or take a few 
in various recensions; it is also very common to add additional lines at the 
end of the poem to specify additional persons and groups of people to be 
blessed). It is in the meter al-Basit ( mustaf c ilunfd c ilun ), rhymed in mlm. 

THE STRUCTURE OF AL-BUSIRl’S BURDAH 

In many of the manuscript and print traditions, the Burdah is divided into 
ten sections. This division is neither original nor essential to the poem and 
has the effect of breaking up the poetic sequence or flow of the lines and 
the transitional passages. However, for the purposes of a thematic and 
structural overview, it proves useful. The titles or labels of the sections vary 
somewhat, but the divisions themselves are consistent. Badr al-DIn 
Muhammad al-Ghazzi (d. 984/1577), in his commentary Al-Zubdah fl 
Shark al-Burdah, labels the sections as follows (emphasis mine): 

Thematic Sections of al-Busiri’s Burdah 

1 . Al-nasib al-nabawi (Prophetic naslb): vv. 1-11 = lyric-elegiac prelude 

2 . Al-tahdhir min hawd al-nafs (Warning against the desires of the 
self): vv. 11-28 

3 . Madh al-Rasul al-karim (Praise of the noble Messenger): vv. 29-58 

4 . Al-tahadduth c an mawlidih (What is related about his birth): vv. 59-71 

5 . Al-tahadduth c an mu c jizdtih (What is related about his miracles): 
vv. 72-87 

6. Al-tahadduth c an al-QuAan al-karim (What is related about the 
noble Qur J an): vv. 88-104 

7 . Al-tahadduth c an al-IsrcP wa-al-Mi c rdj (What is related about the 
Night fourney and Ascension): vv. 105-17 

8. Al-tahadduth ^an jihad al-Rasul wa-ghazawdtih (What is related 
about the jihad and military campaigns of the Messenger): vv. 118-39 
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9 . Al-tawassul wa-al-tashaffu c (Supplication and Plea for Intercession): 
vv. 140-51 

10 . Al-munajah wa-al-tacearru c (Fervent Prayer and Petition): vv. 152-60 43 

If we omit all the sections that al-Ghazzi labels as tahadduth, that is, “relat- 
ing what is said about something” (which deal with elements from the life 
of the Prophet), we find that the remaining parts of the poem (1-3 and 9 -10) 
in sequence, themes, and motifs, constitute a classically structured sup- 
plicatory panegyric ode. The sequence is: lyric-erotic prelude and com- 
plaint of passion — conventional subjects of the classical nasib, the opening 
section of the panegyric ode (parts 1-2); praise of the mamduh (one praised, 
patron), in this case the Prophet Muhammad (part 3); the poet’s self-abase- 
ment and supplication (parts 9-10). The thematic structure of the two-part 
qasldat al-madh, consisting of nasib (lyric-elegiac prelude) and madlh 
(praise section) with little or no indication of a rahll (journey section), as 
has long been recognized, came to dominate the Arabic panegyric tradi- 
tion from the TVbbasid period onward. The formative structural role that 
supplication (including self-abasement and plea) plays in the Arabic pan- 
egyric tradition had, however, been largely overlooked prior to my recent 
studies of what I have termed the Supplicatory Ode. 44 

We argued in chapter 1 that Ka c b ibn Zuhayr’s Su c ad Has Departed 
owes its poetic and ritual efficacy to its structural, thematic, and motival 
incorporation of the supplicatory elements already established in the 
pre-Islamic odes of that type — for example al-Nabighah’s poem of apol- 
ogy, O Abode of Mayyah, or 'Alqamah’s poem for the release of his 
captive kinsmen, A Heart Turbulent with Passion. Even in panegyric 
odes that are less explicitly supplicatory, such as Zuhayr’s poems to 
Harim ibn Sinan, the effect of this supplicatory structure, as we saw in 
chapter 1, is to render the poem a performative speech act that establishes 
a mutual bond of obligation and allegiance between the supplicant and 
supplicated, that is, between the poet and the mamduh. In other words, 
with the poet’s recitation of the poem before the patron, a mutual con- 
tractual obligation comes into effect — a “panegyric pact” — and, further, 
the poem constitutes both the performance and the documentation of 
that contract. The forging of this contractual bond takes place through 
a ritual exchange, in the terms formulated by Marcel Mauss, in which 
the poet’s gift (the poem of praise) obligates the patron to make a coun- 
ter-gift (termed in Arabic jahzah or prize), and the gift and counter-gift 
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then serve as tokens of the bond of allegiance established between the 
two. 45 It is of note that al-Bajuri’s version of the Burdah of Ka c b ibn Zu- 
hayr story uses the verbal derivative of ja’izah (prize, award), that is, 
ajaza (he bestowed a prize, award; see text cited above). 

The present argument is, in essence, that the efficacy, both poetic 
and religious, of al-Busirfs Burdah lies in large part in its ritual struc- 
ture, which is that of the Supplicatory Ode of the Classical tradition and 
which is also, potentially, a liturgical structure — the distinction lying 
solely in the identity of the mamduh, i.e., whether he is royal or divine, 
political or religious. The story of al-Busirfs Dream of the Mantle (what- 
ever its precise provenance) should alert us to the cognation between not 
merely the two stories but also the two poems. Our argument here is that 
al-Busirfs Burdah, however thematically distinct, shares with Ka c b’s 
Su c ad Has Departed the same supplicatory structure with its four basic 
elements: 1) Lyric-Elegiac Prelude ( naslb ); 2) Self-Abasement and Sub- 
mission; 3) Praise of the one supplicated; and 4) Supplication. These, as 
we will see further below, are set out in Burdah parts 1, 2, 3, 9, and 10. 
The additional sections, parts 4-8, comprise major thematic elements in 
the life of the Prophet and, I will argue, are incorporated structurally as 
a series of extensions to the praise section, part 3. These structural sup- 
plements are not, however, mere versified narratives of episodes from 
the life of the Prophet; in fact, they are not narratively or chronologically 
structured. Rather we find there that major themes from the life of the 
Prophet are poetically performed to produce a polemic in defense of an 
ideology of Islamic Manifest Destiny. 

With this contextual and conceptual framework in mind, let us now 
turn to our reading of the poetic text itself. 

a e Beginning of the Supplicatory Pattern: Parts 1-3 

The Mantle Ode of Al-Buslrl 46 

PART 1 : PROPHETIC NASiB (w. 1-12) 

1. Was it the memory of those you loved at Dhu Salam 

That made you weep so hard your tears were mixed with blood? 

2. Or was it the wind that stirred from the direction of Kazimah 
And the lightning that flashed in the darkness of Idam? 
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3. What ails your eyes? If you say, “Cease!” they flow with tears; 
What ails your heart? If you say “Be still!” its passion flares once 
more. 


4. Does the lover think that his passion can be concealed 
When his tears are flowing with it and his heart inflamed? 

5. But for passion you would not shed tears over a ruined abode, 
Nor spend nights sleepless from remembering the ben-tree’s 

fragrance and the supple banner-spear. 

OR: from remembering the ben-tree and the mountain peak. 

6. How can you deny your love when two upstanding witnesses, 
Tears and lovesickness, have testified to it? 


7. And passion has borne witness to it 

With two streaks of tears upon your cheeks, as red as c anam-boughs, 
and a sickly face, as yellow as the blossoms of bahar? 

8. Oh yes, the phantom of the one I love did come by night 

And leave me sleepless; love does indeed impede delight with pain. 

9. O you who fault me for chaste c Udhri passion, forgive me! 

For were you fair, you would not censure me. 

10. May you be stricken with the same affliction! 

My secret is not hidden from my enemies; my sickness never ends! 

11. You gave me sound counsel, but I didn’t listen, 

For lovers are deaf to those that reproach them. 


12. Even the advice of grey hair I held suspect, 

Though grey hair is the least suspect of all reproachers. 


[41] 


The naslb, as discussed above in the context of Ibn al-Farid’s Sufi ghazal, 
is a model of the intriguing ambiguity of poetic language. Al-Ghazzi tells 
us in his commentary (v. 2 and n. 1) that Dhu Salam, Kazimah, and Idam 
are places (or the last perhaps a mountain) near Mecca, the site of the 
Hajj, and Medina, the city of the Prophet; and that the use of such 
pilgrimage-related place-names is a sign that the poem will be a madih 
nabawl . 47 Yet, at the same time, we should note that the evocation of 
pilgrimage-route place-names in the naslb, a convention traceable to the 
later /Abbasid ShTite poets al-Sharif (descendant of the Prophet) al-Radi 
(d. 406/1016) and his devoted pupil, a convert from Zoroastrianism, 
Mihyar al-Daylaml (d. 428/1037), became highly developed in Sufi po- 
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etry. There, the identity of the “beloved” is either Allah or His Prophet, 
and, as J. Stetkevych has shown, the place-names evocative of the pil- 
grimage route and sacred cities serve to create a spiritual itinerary. 48 We 
must keep in mind, however, that at this point in the Arabic poetic tradi- 
tion, the use of these names evokes poetic precedents and their lyric- 
elegiac mood-associations rather than geographical locations. Further, 
in composing his poem as a mu c aradah of Ibn al-Farid’s mlmiyyah, a 
Suilghazal of unrepentant devotion to the b/Beloved, al-Busiri employs 
the same poetic motifs and diction to evoke the memory of and passion 
for a lost beloved. 

In the reading of verse 5 that I have chosen to translate, “the ben-tree’s 
fragrance” and “the supple banner-spear” ( c alam , literally “the ben-tree” 
and “the banner- spear”) serve as traditional metaphors (or similes) for the 
beloved’s delightful fragrance (a synecdoche, really) and supple figure. Fol- 
lowing Nicholson’s choice of the other meaning of c alam that the com- 
mentarists proffer, “mountain tip,” the result is, as al-GhazzI tells us, that 
both elements now serve as synecdoches for the places of verses 1 and 2: the 
ben-trees of Dhu Salam and the tip of Mount Idam (al-GhazzI, v. 5) , 49 In 
effect, the semantic interplay of conventional elements of the intimately 
related imagery and diction of the abode and the beloved has been so in- 
tensified in the Arabic poetic tradition that the strict distinction of rhetori- 
cal function — simile, metaphor, synecdoche, or metonymy — breaks down 
until everything is a metonymy of everything else — that is, any one ele- 
ment has the effect of evoking the others. 

Technically, within the naslb itself (vv.1-12), the identity of the b/Be- 
loved is not revealed: is this a worldly passion or is al-Busiri describing his 
passionate devotion to the Prophet Muhammad or the Divine? In the 
end — and this is where the metalanguage of poetic form (i.e., of the differ- 
ence between the self-contained ghazal-iorm and the naslb, which is only 
the first part of the structural- thematic trajectory of the bi- or tri-partite 
qasldah-iorm) comes into play — the naslb (vv. 1-12) of al-Busiri’s madlh 
nabawl veers away from the concluding reaffirmation of unrepentant pas- 
sion of the self-contained (Sufi) ghazal. It follows instead the structural 
dictates of the panegyric ode (qasidat al-madh), that is, it invokes the mem- 
ory of and passion for what is revealed to be an earthly beloved, but in the 
end abjures that passion and moves on to regret and repentance — as we 
saw in the qasldahs of chapter 1. By contrast, the self-contained Suilghazal 
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stubbornly maintains the ambiguity — or identity — of the earthly and di- 
vine b/Beloved. 

PART 2: WARNING AGAINST THE DESIRES OF THE SELF 

(vv. 13-28) 

13. My willful wicked soul in its folly refused all warnings 
From the harbingers of grey hair and old age. 

14. It did not prepare a repast of good deeds to welcome 

The guest (grey hair) that, unabashed, alighted on my head. 

15. Had I known that I could not honor this guest, 

I would have concealed his arrival with katam-dye. 

16. Who will restrain my defiant soul from error 

The way that bolting steeds are curbed by yanking back the reins? 

17. Don’t hope to curb her craving for defiance by indulging it, 

For food only increases the glutton’s appetite. 

18. The self is like a little child: if you ignore it, it won’t outgrow 
Its love of suckling; only if you wean it will it stop. 

19. Curb the passion of your willful soul; don’t let it rule you! 

When passion reigns it brings death or disgrace. 

20. Watch over her when she is grazing freely among deeds: 

If she finds a pasture sweet, don’t let her graze there. 

21. How often has she made the deadly seem delicious, 

So man doesn’t know that his rich dish holds poison. 

22. Fear the tricks that hunger and satiety can play! — 

An empty belly can do as much harm as a full one. 

23. Purge with tears an eye sated with forbidden sights; 

Adhere to a strict diet of repentance. 

24. Disobey your willful soul and Satan, defy them! 

And if they offer you advice, don’t trust them! 

25. Don’t let them play litigant or judge in your deliberations, 

For you know the tricks that litigants and judges play. 50 

26. I seek God’s forgiveness for my saying what I do not do; 

It’s as though I’ve claimed a sterile man has children. 

27. I ordered you to do good, but I did not obey my own command; 

I have not done right, so how can I tell you “Do right!”? 
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28. I have not set by, before death, a store of extra prayers; 

I’ve prayed only the required prayers, and have not fasted more than 
is required. 


[42] 


The imposition of thematic sectional divisions upon the poem may ob- 
scure the masterful transition of verses 11-13 through which the ambigu- 
ous b/Beloved of the Sufi-influenced nasib is revealed to be an earthly 
beloved who represents the vanities and passions of the world. In the 
end, al-Busiri’s nasib thus resembles Ka c b’s nasib (chapter 1) more than 
it resembles Ibn al-Farid’sg/iazaZ. Further, for al-Busiri, inasmuch as the 
nasib functions as an emblem or synecdoche of poetry as whole, what 
the poet is really rejecting is worldly poetry (see below). By verse 13, then, 
the passion of the nasib is described as a folly from which the willful self 
or soul will not desist (al-Busiri’s 3 ammdrati bi-al-sud invokes the 
Qur 3 anic dnna al-nafsa la-^ammaratun bi-al-sud, “Surely the willful 
soul commands one to evil,” of Surat Yusuf [QK 12:53]). In verses 13-15, 
al-Busiri employs the conceit of grey hair (a reminder of man’s mortality 
and a harbinger of death) as a pushy guest who arrives unannounced 
and for whom the poet/host is caught unprepared. As al-Ghazzi’s editor, 
Basha, and Sperl note, the second hemistich of verse 14, “The guest (grey 
hair) that, unabashed, alighted on my head,” is a direct quote of the 
opening hemistich of a poem by al-Mutanabbi. 51 Nevertheless, the clas- 
sical nasib motif of the unrepentant aging lover railing against old age 
(1 al-shakwd min al-shayb) is somewhat twisted here. Instead of defying 
or denying the unwanted guest, he recognizes his obligation to honor 
him. The poet is ashamed of his arrested moral development and repents 
of having clung to the things of this world, “the follies of youth,” rather 
than preparing a store of good deeds for the “guest,” for the life to come. 
These verses thus signal a moral and emotional transition. 

This reading should help us understand that in the classical qasidat 
al-madh, too, the nasib is not an extraneous element nor merely a seduc- 
tive “come- on ,” but the necessary starting point for the psychological 
and moral trajectory of the poem. Unlike the static single-themed 
ghazal-iorm that so admirably expresses (especially) erotic fixation or 
obsession, the qasidah in its tripartite or bipartite form is a structure that 
expresses transition, indeed, transformation. So far in this poem, we 
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have made the transition from erotic suffering (part 1) to repentance, 
contrition, and the poet’s moral admonition, to himself as well as others, 
to curb the appetites of the “willful ego” (part 2). With this, the elements 
of self-abasement that most concern us in the context of the present 
argument come to the fore. They are most apparent in the confession 
and plea for absolution in verses 26-29. 

Once again the section heading of part 3 obscures the subtlety of the 
transition, whereby the poet moves from the self-reproach and re- 
pentance of part 2 into the Praise for the Prophet Muhammad of part 3: 
“. . ./ I’ve prayed only the required prayers, and have not fasted more than 
is required // I have profaned the Path of him whose night prayers 
brought the darkness to life / . . .” (vv. 28-29). It should be further noted 
here that Part 2: Warning against the Desires of the Self serves as a pas- 
sage of self-abasement and transition in the same way the rahil, the cen- 
tral journey section, of the tripartite qasidat al-madh does. 

PART 3: PRAISE OF THE NOBLE MESSENGER (w. 29-58) 

29. I have profaned the Path of him whose night prayers brought the 

darkness to life 

Until his feet complained of pain and swelling, 

30. Who tied a stone to his belly to blunt the hunger pangs, 

Concealing beneath the stone his tender flank. 

31. Haughty mountains of pure gold sought to tempt him, 

But, oh, with what disdain he turned them down! 

32. His need served only to strengthen his renunciation, 

For necessity cannot prevail against the sinless. 

33. How could need tempt with this world’s vanities one who, but for him, 

The world would never have emerged from nothingness? 

34. Muhammad, the master of all who dwell in both the seen and unseen 

worlds, 

Of both corporeal species, men and jinn, of the two races, Arab and Ajam. 

35. Our Prophet, the commander of good and forbidder of evil; 

No one was more just than he when he said “yes” or “no.” 

36. He is the beloved of God whose intercession is hoped for 
In the face of every dread and unexpected horror. 
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37. He called mankind to God, so whoever clings to him 
Clings to a rope that will never be broken. 

38. He surpassed all other prophets in form and character; 

They could not approach him in knowledge or in magnanimity. 

39. Each of them beseeching God’s Messenger 

For a handful of the sea of his knowledge or a sip of the unceasing 
downpour of his munificence. 

40. Standing before him, lined up by rank, 

Like points on the letters of his knowledge or vowel-marks on the text 
of his wisdom. 

41. He is the one whose spirit and form were perfected, 

Then the Creator of mankind chose him as His beloved. 

42. In inner and outer beauty he is free from any partner, 

For in him the essence of beauty is indivisible. 

43. Don’t claim what the Christians claim for their prophet, 

But praise him as you judge best and proper. 

44. Ascribe to him as much honor as you wish; 

Assign him as much majesty as you desire, 

45. For surely the merit of God’s Messenger is without limit, 

And so exceeds what any tongue could ever express. 

46. If his miracles were as mighty as his rank, the mere mention of his name 
Would bring decaying bones of dead men back to life. 

47. He did not test us with more than human minds could grasp, 

So we never harbored doubts nor fell into confusion. 

48. But his true nature defies human understanding: 

There is no one, near or far, who is not dumbfounded by it, 

49. Like the sun that from afar seems small to the eye, 

But is too bright to look at directly. 

50. How can mankind in this world, asleep and distracted by dreams, 
Comprehend the Prophet’s true nature? 

51. The utmost extent of our knowledge of him is that he is human, 

And that he is the best of all of God’s creation. 

52. And all the miracles that other noble messengers have brought 
Have reached them only through his light. 

53. He is the sun in virtue; the others, stars 
Whose lights appear to mankind only at night. 
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54. How noble is the form of a Prophet adorned with good morals, 

Cloaked in comeliness, marked by a radiant face! 

55. A tender blossom in complexion, the full moon in nobility, 

The sea in magnanimity, in aspiration as limitless as time itself. 

56. Even alone in his majesty, he seems, when you meet him, 

Surrounded by an army and an entourage. 

57. As if the pearls secreted in their oyster shells 

Were from the two mines of his speech and of his smile. 

58. No perfume is as redolent as the dust that holds his bones; 

Whoever inhales or kisses it is blessed. 

[43] 

The madlh (praise) section weaves together threads of several differ- 
ent strains, which, when analyzed, give us some idea of the literary ge- 
nealogy of al-Busiri’s madlh nabawi. First, as expected, there are ele- 
ments deriving from Islamic religious sources, the Qur 3 an and the life 
of the Prophet, the latter sometimes traceable to Ibn Hisham/Ibn Ishaq’s 
Al-Sirah al-Nabawiyyah and to standard Hadlth collections, such as 
those of al-Bukhari and Muslim, as noted by the commentators, but also 
to later though authoritative sources, such as the Traditionists al-Hakim 
al-Naysaburi (d. 405/1014) and his pupil Abu Bakr al-Bayhaqi (d. 
458/1066). Particularly proximate to the Burdah in time and materials 
pertaining to the Prophet is the enormously successful Al-Shifc? bi-Ta c rlf 
Huquq al-Mustafa by the celebrated Maliki scholar of the Muslim West, 
al-Qadi dyad ibn Musa (d. 544/1149), a work that continues to play an 
important role in popular Muslim piety. 52 A compendium of traditional 
beliefs concerning the Prophet and the obligations of the Muslim to him, 
Al-Shifa 3 provides a convenient prose reference, if not indeed a source, 
for many of the traditions concerning the Prophet covered in parts 3-8 
of the Burdah, and is cited often, sometimes by name, sometimes not, 
by the Arab commentarists relied on in this study. We should not lose 
sight of the fact, however, that al-Busiri’s most direct sources for the 
Burdah were no doubt his literary predecessors in the genre of madlh 
nabawi and in the broader Arabic poetic tradition. 

Except for some of the Quranic references, it is impossible to say pre- 
cisely what al-Busiri’s sources were, but we can conclude from the corrobo- 
rating evidence of the sources adduced by the commentators that the Bur- 
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dah expresses traditional beliefs that were accepted in his time and long 
thereafter. Further, we should note that what in historical terms we would 
call Post-Classical Islamic developments are seamlessly integrated here 
and elsewhere in the poem. In the initial passage describing the Prophet’s 
suffering and renunciation, elements attested by al-Bukhari and Al-Slrah 
of Ibn Hisham, such as the Prophet placing a stone on his belly to ward off 
hunger pangs (vv. 29-30) lead to an episode (which we might otherwise 
recognize from the Temptation of Christ) in verse 31, attested to in Al- 
Shifa 3 of al-Qadi Tyad, in which Jibril tempted or tested the Prophet with 
a mountain of gold. 53 Likewise, later neo-Platonic-influenced concepts of 
the Prophet Muhammad are reflected in verse 33, for which al-GhazzI and 
al-Bajuri cite a hadlth given by al-Hakim and his pupil al-Bayhaql concern- 
ing the concept of al-haqiqah al-Muhammadiyyah, i.e., that the Prophet 
Muhammad was the goal of God’s creation: 54 

When Adam committed a sin, because he had seen written on the feet of 
God’s throne: “There is no god but God and Muhammad is the Messenger 
of God,” he asked if he could be forgiven in Muhammad’s name ( bi-haqq 
Muhammad ). God Almighty replied, “If you are asking me in his name 
( bi-haqqih ), then you are forgiven, for if it were not for Muhammad, I 
would not have created you.” And God had created for the progeny of 
Adam all that is on the earth and subjected to them the sun and the moon 
and the night and the day, etc.” (al-Ghazzi, al-Bajuri, v. 33) 

It is curious that, whereas al-Ghazzi interprets verses 52-53 more 
conservatively, saying that Muhammad’s nur (light) means his knowl- 
edge, and that the image of the sun and stars is a simile, meaning that 
the sharl c ah of Muhammad abrogated those of the earlier prophets, al- 
Azharl and al-Bajuri both add further that these lines refer to al-nur 
al-Muhammadi . 55 The analogy is quite compelling — the sun has light in 
itself, whereas the light of the planets is only borrowed from the sun; the 
sun’s light is not at all diminished by its lighting the planets, etc. (al- 
Ghazzi, al-Azhari, al-Bajuri, vv. 52-53). Not surprisingly, such elements 
of the poem elicited condemnation from certain conservative quarters, 
most notably the celebrated Hanbali theologian Ibn Taymiyyah (d. 
728/1328), who took particular exception to verses 43-46. 56 

Some Qur’anic references are more straightforward, such as verse 
37 in its poetic paraphrase of QK 2:256: “Whoever denies Satan and be- 
lieves in Allah has grasped a firm handle that will never break” ( . . .fa- 
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man yakfur bi-al-tdghuti wa-yidmin bi-Alldhi fa-qad istamsaka bi-al- 
c urwa al-wuthqa Id infisama la-hd. . . and which also plays with the 
use of this expression as an epithet for the Prophet. 57 Other elements 
reflect the Islamic beliefs of the medieval period, deriving from neo- 
Platonic, Sufi, and popular devotional sources, for example, verses 33-34, 
36, 42, 46, 50-52. 

Most important are the two interrelated and interwoven themes that 
dominate Part 3: Praise of the Noble Messenger: the Intercession of the 
Prophet on Judgment Day, and his rank, as Seal of the Prophets (Khatam 
al-Anbiya 5 ), above that of all other prophets. Both reflect the medieval 
development of personal devotion to the Prophet Muhammad, and both 
perform the standard function of classical Arabic panegyric ( madth ), 
that is, of establishing the unique qualifications of the mamduh for his 
position, to the exclusion of all other claimants or contenders. On the 
Prophet as Intercessor on the Day of Judgment, both al-GhazzI and al- 
Bajurl cite a passage from the renowned Shafkl jurist and traditionist of 
Damascus, Muhyi al-Din al-Nawawi (d. 676/1277) on the types of inter- 
cession that the Prophet can or will provide (al-Ghazzi, al-Bajuri, v. 36). 
Muhammad’s unique role among the prophets as intercessor for his 
community on Judgment Day is dramatically related by al-Qadi Tyad 
in Al-Shifa b 


It was related that Abu Hurayrah said: The sun will draw near and the 
people will suffer the most unbearable affliction, until they say, “Don’t 
you see anyone who can intercede for you?” So they come to Adam and 
say, “O Adam, father of all mankind! God created you with His own hand, 
and breathed some of His own spirit into you, and set you to dwell in His 
garden, and made the angels prostrate themselves before you, and taught 
you the names of all things! Intercede for us with your Lord so He will 
release us from this terrible state! Don’t you see what distress we’re in?” 
Adam replies: “My Lord is very angry today — angrier than He ever was 
before or ever will be! He forbade me to taste of the tree and I disobeyed! 
I fear for my own soul! Seek help from someone else! Go to Noah!” So 
they come to Noah and say, “You are the first Messenger God sent to the 
people of the earth, and God named you His grateful servant. Don’t you 
see what distress we are in? Don’t you see what’s happened to us? Won’t 
you intercede for us with your Lord?” Noah replies: “My Lord is very 
angry today — angrier than He ever was before or ever will be! I fear for 
my own soul! . . . Go to Abraham!” 
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[The story repeats itself with Abraham, Moses, and finally Jesus, who 
directs them to Muhammad. The narration continues, now in 
Muhammad’s words:] 

Then they come to me, so I say: “I’m the one to do it. I will go and 
ask permission to go before my Lord and He will grant it to me. And when 
I see Him I will prostrate myself before Him. . . . Then a voice will say “0 
Muhammad, raise your head. Ask and you will be given, intercede and 
you will be granted intercession.” Then I will raise my head and say, “O 
Lord, my people ( ummati)\ O Lord, my people!” Then He will say, “Bring 
in your people without any reckoning through the right-hand gate of the 
gates of the garden.” 58 

The intimate connection between the twin elements of Muhammad’s 
intercession on Judgment Day and his superiority to the other prophets 
is made explicit in this prose narrative. 

The insistence on Muhammad’s rank as the highest of the prophets 
that continues in verses throughout much of part 3 is a theme that re- 
flects the intercommunal polemic distinctive of the Burdah and others 
of al-Busiri’s poems, and which comes to the fore in the Burdah, Part 7: 
The Night Journey and Ascension. 59 Al-Buslrl, in his argument and po- 
lemic against Christianity, faces a complex rhetorical challenge. The 
Christians, in claiming that Jesus is divine, make a higher claim for him 
than the Muslims do for Muhammad. In Islamic doctrine Muhammad 
is the best and last of all the prophets (the Seal of the Prophets/Khatam 
al-Anbiya 5 ), but he is human and not divine. Thus al-BusIrl cannot 
merely exchange their positions: while demoting Jesus from divine to 
prophetic status, he cannot correspondingly elevate Muhammad to the 
Godhead. Additionally, as Jesus is recognized as a prophet in Islam, al- 
Busiri cannot attack him, but only his followers who (falsely, in the Is- 
lamic view) claim divinity for him. In this respect, al-Busiri’s greatest 
rhetorical challenge is to elevate Muhammad as far as possible above the 
other prophets without committing shirk, that is, polytheism, assigning 
partners to Allah (precisely the abomination of Christianity, in Muslim 
eyes), i.e., claiming divinity for him. 

Verses 38 to 40 are devoted to the first step of al-Busiri’s argument: 
the demonstration, in ritual terms that we now understand, of the infe- 
rior status of the other prophets vis-a-vis Muhammad. In verse 39 they 
are portrayed as supplicants (with all that that entails of self-abasement, 
etc.) begging for even a handful of the sea of Muhammad’s knowledge 
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or a sip of the downpour of his bounty. Their subordination is bodily 
enacted or performed in verse 40 as they stand by rank lined up before 
him, like courtiers before their king, or soldiers before their commander, 
to be understood in terms of Connerton’s “choreography of authority.” 60 
The second hemistich of verse 40 then switches from the bodily to the 
conceptual (badi c ) expression: Muhammad’s knowledge (= the Qur 3 an) 
is the main text (= the ultimate divine revelation) while theirs (the Torah, 
the Psalms, the Gospels), like letter points and vowel marks, are ancillary 
to the main text. 

The second step is the elevation of the Prophet Muhammad. Verses 41 
and 42 perform this function, attributing to the Prophet perfection and 
moral and physical beauty. In verse 42 the poet elevates Muhammad as 
much as “humanly” and rhetorically possible. Al-Busirl suggestively em- 
ploys diction that is commonly associated with Allah Himself: “free of any 
partner” ( munazzahun c an sharlkin) is uncomfortably close to the Islamic 
deific formula for Allah “who has no partner” (Id sharlka lahu); likewise 
“indivisible . . . essence” (jawharu . . . ghayru munqasimin) echoes the for- 
mulations of the Mutakallimun (speculative theologians) on the nature of 
Allah. Of course, in terms of elevating the status of Muhammad this is as 
rhetorically striking as it is daring. As an escape clause, al-Busiri offers 
verse 43, “Don’t claim what the Christians claim for their prophet [Jesus] ” — 
carefully leaving the unthinkable (the divinity of Muhammad) unspoken. 
Yet we find in verse 46, carefully couched in a conditional sentence, a simi- 
lar appropriation of divine attributes to the Prophet. The Qur'an is, of 
course, replete with expressions of Allah’s reviving the dead on Resurrec- 
tion Day. Al-Busiri’s verse 46 plays explicitly, however, on one instance, 
through the conjuncture of the verb tihya (to give life, to revive) with the 
rhyme word al-rimami (decaying bones). This is an evocation of the 
Qurianic exchange in which Allah instructs Muhammad that, if a doubter 
should challenge him saying, “Who can revive (yuhyi) dead bones after 
they are decayed ( ramlm )?” he should reply, “He [Allah] who gave them life 
in the first place will revive them ( yuhylha )” (QK 36:78-79). 

Another feature of part 3 is one that distinguishes al-Busiri’s Burdah 
from the more purely lyrical devotional tone of much of the medieval 
madd^ih nabawiyyah: al-Busiri’s introduction of the rhetoric and motifs 
of the Arab-Islamic court panegyric tradition. This poetics or rhetoric 
of political power originated in the Jahiliyyah with poets such as al- 
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Nabighah (see chapter 1), was appropriated in the Umayyad period by 
poets like al-Akhtal, Jarir, and al-Farazdaq, and reached its apex in the 
Abbasid period in the highly rhetorically ornate badi c - style panegyrics 
of poets like Abu Tammam (d. 231/845), al-Buhturi (d. 284/897), and al- 
Mutanabbi (d. 354/965; chapter 2, introduction). This High Abbasid pan- 
egyric style became the consummate expression of divinely appointed 
Arab-Islamic hegemonic rule. It is most salient in this section in verses 
such as 33, which despite its neo -Platonic precept exemplifies the verbal 
and mental play that defines al-madhhab al-kalami, that most distinctive 
element of the badl c style that we have described as “mental gymnastics.” 
Typical, too, of the high panegyric badi c style is verse 40, discussed 
above, with its conceit that the other prophets are to Muhammad as 
“points on the letters of his knowledge or vowel- marks on the text of his 
wisdom.” Verses 53-57, except for the word Prophet in verse 54, could be 
taken directly from court panegyric of the Abu Tammamian sort. De- 
spite its lyrical first hemistich, verse 55, as has been noted by al-Ghazzfs 
editor, Basha, boasts precisely the parallel phrases ( tashtir or tarsi c ) of 
Abu Tammam’s celebrated praise of the Caliph al-Mu c tasim: 

Directed by one relying on God, avenging for God 
Striving for God and yearning for God . 61 

[ 44 ] 

Verse 56 in particular is straight out of the Abbasid military panegyric 
motif catalog: the image of the caliph-commander who incites as much 
awe when alone as when surrounded by his mighty army is now applied 
to Muhammad. The double-simile of pearls in verse 57, as al-GhazzI (v. 
57) notes, is based on a verse by al-Buhturi: 

Pearls she reveals when she smiles, 

And pearls she lets fall, one by one, as she speaks . 62 

[ 45 ] 

In terms of our discussion of the rhetorically ornate badi c style, we can 
note that al-BusIrf s verse, like al-Buhturi’s, is a double inverted simile. 
The poet has taken two traditional similes: first, that beautiful words are 
like pearls (cf. the English “pearls of wisdom” for “wise sayings”) and 
second, that beautiful white teeth are like pearls (cf., again, the English 
“pearly whites” for “teeth”); then, al-GhazzI continues, the poet has in- 
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verted each one of them (pearls are like the Prophet’s words and like the 
Prophet’s teeth) and combined them in a single verse (al-Ghazzi, v. 57). 
That one simile is physical and the other conceptual adds further rhe- 
torical refinement. 

In a curious and moving manner, after this complex interweaving 
of various religious and political panegyric strains, al-Busiri closes the 
madlh section proper (part 3) with a delicately lyrical verse (v. 58), “No 
fragrance is as redolent as the dust that holds his bones,” that evokes the 
elegiac mood of both naslb and ritha" that we know from Hassan ibn 
Thabit’s elegy to the Prophet (chapter 1). The section closes with a theme 
so prominent in both the madlh nabawl and popular piety of the medi- 
eval period, the devotional visit to Medina and the grave of the Prophet 
after completing the pilgrimage rites at Mecca. 63 Indeed, verse 58, “No 
perfume is as redolent as the dust that holds his bones; / Whoever inhales 
or kisses it is blessed” virtually reiterates the prescription of al-Qadl 
Tyad’s Al-Shifa 3 concerning the place where the Prophet’s skin first 
touched the earth after his death: “Its courtyards should be glorified, its 
fragrant odors should be inhaled, and its abodes and walls should be 
kissed” ( 3 a« tu c azzama c arasatuha wa-tunassama nafahatuha wa-tuqab- 
bala rubu c uha wa-judranuha ). 64 

The delicate lyricism of verse 58 should not blind us to its rhetorical 
sophistication, most notably in the jinas (root-play) between tib (fra- 
grance or perfume) and tuba (blessing), one conveying sweetness and 
purity on the physical level, the other on the spiritual. The commentar- 
ists insist on telling us that a c zum (bones) is to be understood as a syn- 
ecdoche for the entire body, because Muhammad’s body, like those of 
other prophets, is incorruptible and does not decompose in the grave 
(al-Bajurl, v. 58). This should serve to remind us that especially in the 
Islamic context, tlb and tuba, perfume and blessing, are both associated 
with immortality and salvation, a point further corroborated by the 
name (or epithet) of the Prophet’s grave-site, Taybah (see chapter 1, 
Hassan ibn Thabit’s elegy). The emotional and literary effect of this verse 
serves as genre signpost to alert us once more to the fact that this is not, 
after all, court panegyric, but al-Busiri’s (at its time) curious hybrid, 
madlh nabawl, with its distinctive structural and motival combination 
of the lyric elegiac elements of naslb and rilhci 1 with the masculine and 
hegemonic elements of qasldat al-madh, and, finally, the projection into 
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the future of the completion of the ritual exchange that the classical 
qasldah embodies and implies — i.e., shafa c ah and tuba, intercession on 
Judgment Day and blessing. 

It is important to realize that part 3, the madlh or praise section of 
the Burdah, is not merely a string of encomiastic verses, but rather it 
exhibits a clear psychological or spiritual progression or transformation. 
The poet (and reader) begins part 3, verse 29, in a state of self-reproach 
and despair over his sins: “I have profaned the Path [sunnah] of him 
whose night prayers . . . but emerges from it with the hope of interces- 
sion, blessing, and spiritual renewal. Thus in itself, part 3 encapsulates 
the structure of ritual exchange of the madlh nabawt: the poet opens 
with self-abasement and contrition, then offers a gift of praise, and closes 
with a blessing. 

In terms of the full supplicatory structure of the poem, the madlh 
section can be understood as the countermovement to elements 1) Naslb 
and 2) Self-Abasement. Supplication by its very nature requires the 
abasement, physical or psychological, of the supplicant and the elevation, 
physical or psychological, of the one supplicated. 65 

a e SIrah-Derived Passages: Parts 4-8 

The structural-thematic elements of the Arabic Supplicatory Ode — 
1) Naslb; 2) Self-Abasement and Submission of the supplicant/poet to the 
one supplicated/praised (the mamduh ); 3) Praise of the one supplicated; 
and 4) the Supplication itself; and in addition (especially from Umayyad 
and "Abbasid times) one more element, 5) Benediction of the mamduh — 
constitute, in my reading of al-Busirfs Burdah, the framework of the 
poem. In terms of the traditional thematic headings of the Burdah the 
first three of these five supplicatory elements can be located, as we have 
seen above, in parts 1-3 (Prophetic Naslb, Warning against the Desires 
of the Self, Praise of the Noble Messenger), and the last two figure most 
prominently, as we will see later in this chapter, in parts 9 and 10 (Sup- 
plication and Plea for Intercession, Fervent Prayer and Supplication). As 
we have seen, these structural-thematic elements of the supplicatory ode 
do not occur in strict isolation; rather, although the naslb is generally 
quite thematically and structurally distinct and normally occurs at the 
beginning of the poem, the remaining elements do not exhibit a set order 
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and are often intermixed. Apart from these requisite structural elements 
of the supplicatory framework are those parts (4: The Birth of the 
Prophet; 5: The Miracles of the Prophet; 6: The Noble Qur 3 an; 7: The 
Night Journey and Ascension; 8: The Messenger’s Jihad and Campaigns) 
that feature major thematic elements derived from the Sirah (biography) 
of the Prophet and are incorporated, structurally, as a series of exten- 
sions to the praise section (part 3). 

POETICIZATION AND POLEMICIZATION 

The argument here will be that parts 4-8 are by no means merely versified 
versions of events that are related in the Sirah of the Prophet, as al-Ghazzi’s 
labels might suggest; in fact they are not narratively constructed, nor 
chronologically structured, nor “historically” presented. It is my conten- 
tion, rather, that particular elements from the Sirah of the Prophet have 
been carefully selected and masterfully poeticized to forge an Islamic po- 
lemic, which, however much it was grounded in the contemporary politics 
of al- Busin s day, has retained its validity and popularity throughout the 
centuries. Above all, I will argue that the poeticization of these originally 
prose materials achieves an increased polemicization, that is, it constitutes 
a transformation from the prosaic narrative-historical presentation of 
events in Sirah and Hadith works into a mythicization that aims at incor- 
porating them into a grander cosmic plan of what I have termed Islamic 
Manifest Destiny. 66 This is not to say that the Sirah and Hadith versions of 
these events are verifiable historical fact, but rather that, although they 
contain mythic and folkloric as well as historical elements and are con- 
trolled by an overarching Islamic polemic, the format and presentation are 
those of historical narrative authoritatively related and transmitted. As we 
will see, the poetic rendition of these events, by contrast, dispenses with 
the narrative “historical” framework to foreground the mythic and cosmic 
significance of these events. 

I am using the term “Slrah-related” somewhat broadly to refer to 
elements in the Burdah that express Muslim beliefs concerning the life 
of the Prophet Muhammad, some of them grounded in the Qur 3 an, but 
more generally attested in the prose narratives of such widely accepted 
Islamic sources as Ibn Hisham/Ibn Ishaq’s Al-Suah al-Nabawiyyah, the 
canonical Hadith collections ( al-Kutub al-Sittah), such as those of 
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al-Bukharl and Muslim, as noted by the Burdah commentators, but es- 
pecially al-Tirmidhi’s influential work on shama’il (the excellent quali- 
ties of the Prophet); and also to later though authoritative sources such 
as the Traditionists al-Hakim al-Naysaburi (d. 405/1014), author of Al- 
Mustadrak c ala al-Sahihayn, and his pupil Abu Bakr al-Bayhaqi 
(d. 458/1066), author of Kitdb al-Sunan al-Kubra, but also of Dald^il al- 
Nubuwwah. As we have already noted, the very popular Al-Shifa 3 bi- 
Ta c rifHuquq al-Mustafa of al-Qadi Tyad ibn Musa (d. 544/1149) is par- 
ticularly proximate to al-Busirfs Burdah and evidently relied upon by 
many of its commentators. Annemarie Schimmel’s remarks provide a 
succinct description of these materials that is particularly appropriate to 
our discussion of the Burdah: 

In the early days . . . there was a genre called dalcfil al-nubuwwah, “proofs 
of Prophethood,” complemented by that of the shamadl, literary exposi- 
tions of the Prophet’s lofty qualities and outward beauty. Two of the earli- 
est dalffil and shamadl works were composed by Abu Nu c aim al-Isfahani 
(d. 1037), a mystic and historian, and by al-Baihaqi (d. 1066). Both are 
more or less biographies of the Prophet, studded with evidentiary mira- 
cles — those that happened before and after Muhammad’s birth as well as 
before and after his call to prophethood, and those that pointed to his 
exalted status as the last Prophet. Both sources speak of his noble geneal- 
ogy and his qualities and indulge in telling many of the miracles through 
which men and animals recognized him as God’s special messenger. Such 
tales formed the bases for legends and poems in which popular views 
about Muhammad were to be reflected throughout the centuries. 

Almost two hundred years before al-Baihaqi, the traditionist Abu Tsa 
al-Tirmidhi (d. 892) compiled the first basic book about shamffil al-Mustafa, 
in which the Prophet’s external form as well as his moral superiority was 
described in great detail. Muhammad appears here as the model of moral 
perfection, and it is not surprising that Tirmidhi’s collection was used as a 
source by that medieval author who composed the most extensive work 
about the greatness of the Prophet, Qadi Tyad. He was a stern Malikite 
theologian, noted enemy of the Sufis, and much-feared judge in Ceuta and 
Granada. His Kitdb ash-shifd^ fi ta^rifhuquq al-Mustafa, however, has been 
widely used by nonmystics and mystics alike. In fact, it is perhaps the most 
frequently used and commented-upon handbook in which the Prophet’s 
life, his qualities, and his miracles are described in every detail. The Shifd 3 
was so admired in medieval Islam that it soon acquired a sanctity of its own 
and was even used as a talisman, protecting the house of its owner. . . . For 
surely a book that is exclusively devoted to the admiring description of the 
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noble Prophet partakes of the Prophet’s baraka. Its very name, shifa \ “cure, 

healing,” points to its healing power . 67 

The argument I will try to present is that parts 4-8 of the Burdah, 
which take as their subject matter elements from the biography of the 
Prophet, are not merely versified versions of the prose narratives from 
which their subject matter derives. Nor do they, or the Burdah as a whole, 
constitute merely, as commonly described, a versified encapsulation of 
Muslim beliefs of the medieval period. Rather, the specific topics that have 
been carefully selected from a vast body of prose materials concerning the 
life of the Prophet are those that can be poetically recast to serve what we 
described above as the polemical purposes of the qasidat al-madh, that is, 
to establish that Islam is the true religion and that the mamduh is the le- 
gitimate and divinely appointed leader. Curiously, in the case of madlh 
nabawi, these two propositions boil down to one: the veracity of 
Muhammad’s prophethood, that is, the authenticity of Muhammad’s mis- 
sion. Given that al-BusIrl’s age was one in which the popular religious 
imagination was dominated by karamdt, the blessings or miracles con- 
ferred on saints and holy men (of which the many miraculous cures and 
benefits procured through al-BusIrl’s Burdah were to play a major role), it 
is not surprising that the elements he chooses are precisely the miracles 
(s. ayah, mu c jizah) associated with the Prophet — i.e., elements quite close 
in content and intent to the dalcfil and shamadl works (see Schimmel 
quote, above). That is, those supernatural events that confirm his divine 
appointment as God’s Messenger and Prophet, “evidentiary miracles” in 
Schimmel’s term, form the subject matter of Parts 4: His Birth; 5: His Mir- 
acles; 6: The Noble Qur 'an: and 7: The Night Journey and Ascension. In 
Part 8: The Messenger’s Jihad and Campaigns, however, the logic is turned 
around to follow that of the traditional Arabic victory panegyric: the 
Prophet’s and early Muslims’ worldly success on the field of battle serves 
as an objective validation to their claim to divine appointment and support 
and, as we shall see, seems to be a back-formation from High c Abbasid 
military-political panegyric. 

Before examining the individual sections, it is important to observe 
as well that al-BusIrl does not present episodes from the Prophet’s Slrah 
in narrative form, nor do the sections, taken together, constitute a con- 
densed biography of the Prophet. Whether we turn to Ibn Hisham’s 
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Al-Sirah al-Nabawiyyah, the canonical Hadith collections, or more im- 
mediate (and more polemical) sources on the life and status of the 
Prophet Muhammad, such as al-Qadi Tyad’s Al-Shifa*, we find that in 
their prosaic, and often narrative, form individual motifs are subordi- 
nated to a literary form intended to establish the historicity of events. In 
the first two, Al-Sirah and the Hadith collections, this is done principally 
through citing authoritative sources, chains of transmitters (s. sanad), of 
the orally preserved statements (s. matn) of the probative witnesses to 
the events. In Al-Shifa * it appears that materials deriving from the first 
two sources, as well as others, are already widely accepted, for the author 
does not provide citations (although its commentators and editors dili- 
gently trace al-Qadi Tyad’s materials to authoritative sources). His pur- 
pose rather seems to be to organize these accepted materials into a sys- 
tematic and somewhat polemical presentation of Islamic beliefs and 
practices concerning Muhammad’s life and his status as Prophet and 
Messenger. Both the sense of historicity and the narrative cohesion are 
achieved through the prosaic presentation of motifs/events that empha- 
sizes their status as factual occurrences, rather than developing the sym- 
bolic and metaphorical aspects of meaning. Needless to say, the dala’il 
al-nubuwwah type of compilation (including, generally speaking, al- 
Qadi Tyad’s Al-Shifa *) focuses and organizes the materials toward a 
polemical end, a process that al-Busiri takes a couple of steps further. 

Extracted from their original “historical” and often narrative envi- 
ronment and recast paratactically in badi c poetic form, these motifs are 
now subordinated not to the dictates of prosaic historicity or one-dimen- 
sional logical narrative cohesion but to the poet’s focused mythopoetic 
logic. The rhetorical structures in which they are recast create or elicit 
multiple dimensions of meaning — symbolic, metaphoric, metonymic, 
semantic — and weave these motifs in a new poetic-polemic, and emi- 
nently non-narrative, texture. In brief, whereas the Sirah-related prose 
materials are structured so as to convey the motifs or events as, above 
all, historical, factual occurrences, al-BusIri’s poetic recasting of these 
motifs or events (which, no doubt, takes their historical occurrence for 
granted) forges or foregrounds their metaphysical or metahistorical, that 
is, mythic and cosmic, dimensions and connections. 

It is my contention that through the fusion of Sirah-related motifs 
and themes with the badi c style al-Busiri isolates them from their origi- 
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nal prosaic narrative context and encodes them in a metalanguage that 
reveals their place in the grander cosmic plan of Islamic Manifest Des- 
tiny. Further, inasmuch as the badl c style in and of itself had come to 
express the divine providence and political legitimacy that guaranteed 
the Islamic dominion and hegemony of the High 'Abbasid Age, the pre- 
sentation of the miracles of the Prophet’s age in the metalanguage of 
badi c constitutes a declaration of the manifest destiny of the Prophet’s 
Ummah (community). Above all, it confers on the signs and proofs of 
Muhammad’s prophethood the robust self-assurance and unwavering 
certainty that characterized the age of unquestioned Arab-Islamic he- 
gemony and that were expressed in its distinctive poetic metalanguage 
of badi c . Finally, inasmuch as virtually all the motifs or events concern- 
ing the Prophet Muhammad in parts 4-7 of al-Busiri’s Burdah can be 
located in al-Qadl Tyad’s Al-Shifd 1 (which is undoubtedly a definitive 
compendium of beliefs current in al-Busiri’s time), we will take it as our 
main point of reference for the prose antecedents of these sections. 68 

Let us keep in mind, too, that the poeticization and polemicization 
of the Sirah-related prose materials does not consist merely in imposing 
rhyme and meter and recasting them in the rhetorical formulations of 
the badi c style to create and/or elicit additional semantic dimensions; it 
also involves subordinating them to the overall structure and purpose 
of the madlh nabawl as supplicatory ode. As extensions of the madih- 
section, their purpose is to establish the mamduh’s legitimacy and au- 
thority, that is, the veracity of Muhammad’s prophethood. The extension 
of Muhammad’s authority from the worldly and historical to the other- 
worldly and cosmic — which is achieved through badi c — is necessary in 
order for him to be able to confer the otherworldly prize or reward that 
the poet requests — his intercession ( shafacah ) on the Day of Judgment. 
Thus, through badl c the poet establishes his own mastery in creating a 
novel and dazzling gift of praise, and, at the same time, the Prophet’s 
ability and authority to confer the countergift — shafa c ah. With these 
matters in mind let us turn to the individual sections. 

PART 4: THE BIRTH OF THE PROPHET (w. 59-71) 

59. His birth revealed the purity [tib] of his lineage: 

How noble [tib] its beginning [Adam]; how noble its end [Muhammad], 
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60. It was a day on which the Persians perceived [tafarrasa . . . al-Fursu] 

That affliction and chastisement would befall them. 

61. That night the Arch of Chosroes broke in two 
Like the breaking up of Chosroes’ armies. 

62. The fire of their temples, out of grief for him, expired; 

Out of sorrow for him, the river was distracted from its course. 

63. It saddened Sawah that her lake dried up 

And those that came to drink thirsty, left angry. 

64. As if grief had made the fire wet as water 
And made the water blaze like fire. 

65. The jinn shrieked in terror; the lights shone abroad; 

The truth of signs and predictions was made manifest. 

66. Blind and deaf, the Meccan polytheists could not hear the glad tidings, 

Nor could they see the warning of the lightning-flash. 

67. After the soothsayer informed the Meccans 

That their crooked religion could no longer stand straight, 

68. And after they had witnessed falling stars on the horizon 
Crashing down, even as, on earth, idols came crashing down, 

69. Until the defeated devils, one after another, were driven 
From the celestial highway of revelation, 

70. As if, as they fled, they were the warriors of Abrahah 

Or an army pelted with pebbles from Muhammad’s two palms, 

71. Pebbles flung, after praising God in the hollow of his hands, 

Just as Jonah, praising God, was flung from belly of the whale. 

[46] 

This part evokes the miraculous events that took place at the birth of the 
Prophet in ways that are extremely condensed and poeticized so as to 
support the poet’s aim of demonstrating their place in a grander teleo- 
logical myth of Islamic destiny, which is projected both backward and 
forward in time. 

As noted previously, the traditional section headings of al-Busirfs 
Burdah often distract us from the connections and continuities of the 
text. Although the poem clearly strikes out in a new thematic direction 
with verse 59, it is rhetorically tied to the final verse 58 of the preceding, 
explicitly madh (praise) section: 
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58. No fragrance [tib] is as redolent as the dust that holds his bones, 

Blessings [tuba] fall upon whoever inhales or kisses it. 

The two verses are connected by antithesis, inasmuch as verse 58 deals 
with the Prophet’s death — his incorruptible bones in his grave — whereas 
verse 59 deals with his birth. Furthermore the jinds (root-play) on the 
root t-y-b, which conveys sweet and pure fragrance, both literally and 
figuratively, connects the two verses in both sound and sense. Verse 59 
is more multivalent in its meanings than the translation suggests. The 
Prophet’s pure origin (tibi 'unsurihi) can be taken to mean his noble 
ancestry, and the beginning and end to be, as al-Bajuri maintains, Adam 
and Muhammad himself, or perhaps more precisely the Prophet’s father 
c Abd Allah (al-Bajuri and al-Ghazzi offer other interpretations as well, 
v. 59). Or in keeping with the tradition that the Prophet’s body was com- 
pletely clean when he was born, to refer to his own purity, bodily and 
spiritual, at birth and at death (see al-Ghazzi, v. 59). The latter reading 
again links up semantically with the belief alluded to in verse 58, that 
the Prophet’s pure corpse lay incorruptible in the grave. 

After this transitional verse, al- Busin has chosen from the miraculous 
occurrences associated with the birth of the Prophet those events that have 
a political-historical, as well as cosmic and supernatural, dimension and 
can therefore be incorporated into the larger sweep of teleological history 
(vv. 60-64). 69 The fall of the Sasanian Persian Empire to the Muslims is 
rendered inevitable by projecting it back in history through a fanciful ety- 
mology of the name Furs, Persians. Although normally the Arabs derive 
Furs from/dris (knight or horseman; see al-Bajuri, v. 60), through the jinds 
(root-play) of tafarrasa . . . al-Fursu (the Persians perceived) the verbal 
identity suggests that this historical outcome was “built in” to the very 
name and identity of the Persians, that they were predestined through the 
principle of nomen est omen to be defeated by Islam. This technique of Ara- 
bic etymologizing of foreign names to express their destiny had already 
been perfected by Abu Tammam. 70 Similarly in verse 61 the cracking of the 
Arch of Chosroes (Iwan Kisra) at the birth of the Prophet is taken to be 
both portent and metonymy of the fall of the Persian Empire. In Arabic 
this is etymologically suggested by the repetition of the name Kisra, whose 
root k-s-r in Arabic means “to break.” This subliminal sense of the name 
Kisra is brought to the surface by the rhetorical interplay of synonyms and 
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antitheses of “split” ( munsadi c ), “unity” ( shaml ), “not united” ( ghayra 
multcfimi ); in brief, the great “breaker” and his empire are “broken.” 

Other unnatural occurrences are cited as portents in verses 62-64: 
the extinguishing of the fire of the Zoroastrian temple, which, it is said, 
had not gone out for a thousand years, and the drying up of the lake of 
the Persian city of Sawah. The fire and the city are personified to express 
the grief and anguish of the Persians. In verse 64 the conceit of produc- 
ing a fanciful cause, termed by the Arab rhetoricians husn al-ta c lll, is 
employed to attribute to the fire and water such grief that their intrinsic 
nature is reversed. Just as Abu Tammam described the flames and dust 
as overturning the natural cycle of night and day to convey the cosmic 
significance of the defeat of Amorium (see above), so, too, al-Busiri con- 
veys the cosmic dimension of the birth of the Prophet through the de- 
naturing of two of the most basic natural elements: it is as if fire has 
become wet and water has burned like fire. 

Verse 65 continues the projection of the significance of the birth of 
the Prophet into various cosmic and temporal dimensions. A large 
amount of traditional prose material is condensed into a single line: 
supernatural beings, like the Jinn, shrieked or cried in recognition of the 
Prophet’s birth (al-GhazzI, v. 65), and, as related in Ibn Hisham’s Al-Slrah 
and in al-Qadl Hyad’s Al-Shifa", upon his birth a light emanated from 
his body that illumined the horizon so those present could see all the 
way to the palaces of Sham (Syria); finally, in the second hemistich, the 
truth of predictions of the coming of the Prophet contained in the Holy 
Books, the Tawrah and the Injil (the Torah and the Gospel), and by Jew- 
ish rabbis, Christian monks, and pagan soothsayers, has now been made 
manifest. 71 Once again the effect is to ground the portentous events in a 
teleologically conceived sense of history. 

The last half of this section, verses 66-71, features an extraordinarily 
dense concatenation of what are, on the surface, unrelated events from 
the Islamic tradition or history. There is also a chronological collapsing 
of events: for example, the Meccan polytheists’ ( kuffar ) rejection of 
Muhammad’s message did not, historically speaking, occur until he pro- 
claimed it as an adult. Verse 66 does not actually name the kuffar (Mec- 
cans) but rather identifies them through its allusion to the QuCanic 
description of moral or spiritual deafness and blindness ( summun buk- 
mun c umyun, deaf, dumb, blind [QK 2:18, 2:171]) of those who reject the 
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faith, which is traditionally understood to refer, in the first place, to the 
recalcitrant Meccans. In verse 66 the antithesis between mu c wajj 
(crooked) and (lam) yaqumi ([not] stand) alludes to the epithet of Islam 
as the “straight” or “upright” religion, mustaqim. 

Verses 68 and 69 begin a process of combining two apparently un- 
related images so as to elicit their shared significance: verse 68 describes 
the kuffar after they have seen on the horizon the meteors that God sent 
to drive out of the heavens the devils (shayatln) who were eavesdropping 
on the angels on the night of Muhammad’s birth. 72 The crashing down 
of meteors to drive out the devils is then compared to the crashing of 
idols to the ground that occurred (or was portended) upon the birth of 
the Prophet. 73 The poet thus reveals through the play on “crashing down” 
( munqaddah ), applied both to the meteors and the idols, the analogous 
defeats of devils and idol worshippers. 

This concatenation of images reaches its climax in verses 69-71: once 
more the poet’s purpose is to discover and reveal the single divine purpose 
that lies behind apparently disparate events, and once more he achieves 
this through rhetorical means. Verse 69 describes the devils fleeing the hail 
of meteors, as we know from verses 67 and 68. The flight of the devils is 
then subject to two comparisons (v. 70). First, the devils’ flight is described 
as the fleeing of the armies of Abrahah, the South Arabian Christian king 
of Yemen. According to Islamic sources, Abrahah led an assault against 
the Ka’bah in the Year of the Elephant (the year of Muhammad’s birth, ca. 
570 ce, so named for the battle-elephant in Abrahah’s army) but was re- 
pelled when first the elephant refused to attack Mecca and then God sent 
a flock of birds that pelted the army with pebbles that proved lethal to 
everyone they struck. Second, the flight of devils is compared to the fleeing 
of Meccan polytheists at the battle of Badr and/or of Hunayn, when 
Muhammad threw a handful of pebbles at them (see al-GhazzI, al-Bajurl, 
v. 70). This event is associated with the Qur 3 anic exhortation concerning 
the Battle of Badr, “You did not kill them, but God killed them; you did not 
throw when you threw, but God threw” ( fa-lam taqtuluhum wa-ldkinna 
Alldha qatalahum wa-md ramayta 3 idh ramayta wa-ldkinna Alldha 
rama . . . [QK 8:17]), where commentarists take rama (throw, shoot) to refer 
to Muhammad’s throwing a handful of pebbles. This is by no means a 
simple simile to adorn a text; rather the poet performs a masterful rhetori- 
cal feat whereby, through the comparison of one miraculous event to two 
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others, he reveals the shared religious significance of all three. In this way 
three apparently unrelated religio -historical events are revealed or inter- 
preted to be cognate events that simultaneously convey the same message, 
that of falsehood defeated by truth. Al-Busiri does not stop there. 

The pebbles then constitute the link to verse 71, for they had miracu- 
lously cried out God’s praises ( musabbih ) while in the hollow of Prophet’s 
hands. 74 The image, or concept, of piety ( tasbih , praising God) from within 
a hollow before being flung out sparks (for the poet, at least) another analo- 
gous image: that of Yunus (Jonah) singing out God’s praises from the belly 
of the whale before he was cast forth. This is an altogether unexpected con- 
nection. To modern sensibilities it is probably what the classical critics 
termed “far-fetched” ( mustab c ad ); to a more traditional sensibility, it is 
badl c . What is essential here is that through this convoluted rhetorical play, 
al-Busirl has established a “mythic concordance” between God’s saving 
Jonah from the belly of the whale and His saving Muhammad and his 
vastly outnumbered army of Muslims at the Battle of Badr. 75 Again, for the 
poet, and for the believer, the analogical or metaphorical connection be- 
tween these events — i.e., the shared message that praise of God leads to 
salvation — trumps their “historical” discreteness. 

This chaining of images operates in an associative manner in which 
a particular word or phrase strikes the poetic imagination and creates 
an altogether unexpected (and on the surface “illogical”) link to a new 
image, which, amazingly, turns out to be an entirely “logical” metaphor 
of the first. What is important in the context of our argument is that this 
novel concatenation has the effect of eliciting or establishing through a 
complex rhetorical strategy semantic connections between what previ- 
ously had seemed to be disparate images or events. However “discon- 
nected” they may seem on the surface, in a prosaic or historical sense, 
the poet’s masterful rhetorical skills elicit from them — or impose upon 
them — a single essential message: the triumph of truth over falsehood, 
or, as expressed in Islamic terms, that the denial of Muhammad’s 
prophethood leads to defeat and damnation and, conversely, acceptance 
of his mission and praise of Allah lead to victory and salvation. What is 
noteworthy here is that events taken to have occurred before Muhammad’s 
proclaiming his prophethood (Jonah and the Whale, Abrahah and the 
Year of the Elephant) have, through this rhetorical process of “mythic 
concordance,” been subsumed into the Islamic message. 
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PART 5: THE MIRACLES OF THE PROPHET (w. 72-87) 

72. The trees answered his beck and call, bowing before him, 

Walking to him on a leg without a foot, 

73. As if they drew a ruled line down the middle of the road 
On which their branches wrote in a novel [badl c ] script, 

74. Like the cloud that followed him wherever he went, 

Protecting him when the midday heat blazed like a furnace. 

75. I swear by the moon that he split in two an oath truly sworn 
That the moon is akin to his heart. 

76. And by the virtue and nobility that the cave contained 
When every unbeliever’s eye was blind to it, 

77. So the Truth [al-sidq; Muhammad] and the Truthful One [al-siddlq; 

Abu Bakr] stayed stock-still in the cave, 

While the unbelievers said, “There is no one in there,” 

78. For they thought that doves and spiders would not 
Weave and hover over the Best of All Creation — 

79. But he whom God protects has no need 

For double-knit chain-mail nor lofty strongholds — 

80. That never did I suffer injustice and seek his protection 

But that he extended his protection over me and I met no harm, 

81. Nor did I ever beseech from his hand the riches of the two abodes 
But that the best of bounties was bestowed on me. 

82. So, do not deny the divine inspiration of his dream visions, 

For he has a heart that, though his eyes are sleeping, never sleeps. 76 

83. The visions came when he had reached the age of prophethood, 

And dream-visions of grown men are not to be denied. 

84. God be blessed! Divine inspiration cannot be earned through effort; 
What a prophet says of the unseen cannot be doubted. 

85. Flow many an invalid was cured by the touch of his hand? 

Flow many a madman was released from his affliction? 

86. His prayer revived the blanched drought- stricken year 
Till it shone like a blaze on the forehead of the black ages 

87. With a rain-cloud that poured down so hard you’d think 

The lowlands aflow with the ocean’s stream or c Arim’s torrent-flood. 77 

[ 47 ] 



n8 


THE MANTLE ODES 


In this part of the poem al-Busiri turns from the miraculous events that 
occurred at the time of the Prophet’s birth to signs or miracles that the 
Prophet himself performed. 78 In this respect the concluding simile of part 
4, verses 70 and 71, which compares the devils’ fleeing the meteor shower 
at Muhammad’s birth to the miracle of the pebbles in his hand at the Battle 
of Badr, serves as a transition. The heading and surface topics of part 5 
should not lead us to assume that this is a mere register of prophetic mir- 
acles; rather, as we shall see, its central “event” is the oath, a speech act 
whose performance dominates the central portion (vv. 75-81). 

Part 5 opens (vv. 72-75) by recounting in short order several well- 
known miracles of the Prophet: the trees that obeyed his command and 
came to him bowing down before him; the clouds that followed over his 
head to shade him; his splitting the moon in two. 79 The first and last of 
these are presented in the traditional sources as challenges: a Bedouin 
asked Muhammad for a sign, whereupon he said to him, “Tell that tree 
that the Messenger of God is calling it.” Whereupon the tree leaned right 
and left, backward and forward, until it uprooted itself. Then it dragged 
its roots until it stood before Muhammad and greeted him saying, “Peace 
upon you, Messenger of God,” and then returned and re-rooted itself in 
the earth. 80 Muhammad’s splitting of the moon, associated with Surat 
al-Qamar ( iqtarabati al-sd c atu wa-inshaqqa al-qamaru, The hour ap- 
proached and the moon was split [QK 51:1]), is also said to be in response 
to the people of Mecca demanding from Muhammad a sign of his 
prophethood. That is, these verses play a role in the overarching perfor- 
mative purpose of the poem: to establish the truth of and faith in the 
prophethood of Muhammad. 

What is important in al-BusIri’s poem is that the condensation of 
three miracles into three verses provides a panorama of the natural 
world, the entire cosmos — plants, clouds, heavenly bodies — submitting 
to the Prophet, breaking the “rules of nature” to become signs of his 
divine mission, that is of the cosmic power behind him. Further, as we 
saw in part 4 of the Burdah (above), the poet elicits, through rhetorical 
means, further semantic or symbolic connections. Thus through the 
simile of verse 73, the “novel” ( badl c ) script of the dragging branches of 
the tree suggests an affinity between the tree’s act of submission and 
recognition and that of the poet — his madlh nabawl. So, too, as al-Ghazzi 
(v. 75) points out, the splitting of the moon ( shaqq al-qamar) is likened 
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to the angels’ splitting open and cleansing of Muhammad’s breast ( shaqq 
al-sadr), an event placed variously in Muhammad’s childhood or else 
just prior to his Ascension. 81 Once again, through rhetorical means, 
namely the alliteration on the letter qaf compounded with the radd al- 
c ajuz c ala al-sadr Caqsamtu bi-al- qamari al- mushtaqqi 3 anna lahullmin 
qalb ihi nisbatan mabrurata al- qasami 1, the poet insinuates the semantic 
links between the key elements: qasam (oath), qamar (moon), qalb 
(heart), and splitting (shaqq), with the result that the discrete miracles 
of the splitting of Muhammad’s breast and the splitting of the moon 
reveal their shared message — the truth of his prophethood — and thereby 
confirm the veracity of the poet’s oath. 

In addition, through the oath upon a heavenly body like the moon, 
al-Busiri alludes to the Qur 'anic usage of the early Meccan Surahs, of 
opening with oaths: “By the sun and its light and by the moon . . .” ( wa-al - 
shamsi wa-duhaha wa-al-qamari . . . [QK 151:1-2]); “By the night . . .” (wa- 
al-layli . . . [QK 152:1]); “By the morning light . . .” (wa-al-duha . . . [QK 
153:1]), thereby evoking the ultimate veracity of the sacred text. 82 

The one-line oath of verse 75 sets the stage for the extended oath of 
verses 76-81. Of note in verse 77 is the poet’s use of jinds not merely to 
denote Muhammad and Abu Bakr as the two who hid in a cave during 
the Hijrah as God camouflaged them from the pursuing Meccan poly- 
theists with spider webs and circling doves, but, in a manner consonant 
with our argument concerning the use of bad!' , to elicit new dimensions 
of meaning, to evoke through etymology ( ishtiqaq ) the relationship be- 
tween the two. So, if Muhammad is the Truth ( al-sidq — or, as al-Bajurl, 
v. 77, insists, an elision of [dhu] al-sidq, possessor of Truth), then Abu 
Bakr “al-Siddiq,” one of the first to accept Islam, is, as his traditional 
epithet indicates, “trustworthy, sincere, loyal” (intensive form of sadiq ) 
to Muhammad, but also “the believer,” or the one who gives credence 
(1 musaddiq ) to Muhammad’s prophetic mission and message. 83 In other 
words, the poet uses rhetorical means, jinds on the root s-d-q (truth, 
veracity) to reveal through etymological means the natures of Muhammad 
and Abu Bakr and of the intimate bond between the two men. 

The miracles of the splitting of the moon and of God’s hiding 
Muhammad and Abu Bakr in a cave from the pursuing Meccans are 
thus not prosaically or narratively recounted; rather they are rhetorically 
subordinated to the structure of the oath (qasam). This is particularly 
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interesting because the logic of the oath structure, in Arabic as else- 
where, is that the first element, the oath ( qasam ) consists of invoking 
something absolute and unchallenged to both swearer and witness; 
whereas the second element, the sworn statement ( jawdb al-qasam ) is 
the proposition that the swearer is trying to confirm through the oath. 
In accord with this grammatical logic, the veracity of the first elements, 
Muhammad’s splitting the moon in two, God’s camouflaging Muhammad 
and Abu Bakr with spider webs and circling doves (vv. 76-77), 84 the signs 
or miracles, is unquestioned. The proposition the poet wants to confirm 
is that of verses 80-81: the poet’s, that is, the individual believer’s, own 
experience of presenting himself as a supplicant to the Prophet and of 
invariably being granted the protection or sustenance (in this world or 
the next) that he requested. The effect of these verses is very powerful 
because it bridges the gap between miracles that occurred in the lifetime 
of the Prophet — which could otherwise be merely a historical matter — 
and the poet’s own lived religious experience. Above all, within the over- 
arching purpose of al-BusIrl’s poem, these verses affirm the Prophet’s 
continued ability to bestow gifts, that is, the continued efficacy of the 
ritual exchange of praise (poem) today for intercession on Judgment Day 
that subtends the supplicatory structure of madih nabawi. 

The poet’s lived experience, as testified to in his “sworn statement” 
of verses 75-81, of the Prophet’s protection and bounty then provides the 
basis for his admonition of verses 82-83: “Do not deny the divine inspira- 
tion of his dream visions . . . ,” that is, the revelations of the Qur 3 an that 
came to Muhammad as he slept. After declaring that prophecy is God- 
given and incontestable, the poet evokes the Prophet’s miraculous cures 
of the sick and insane (vv. 84-85). 85 The section closes with a metaphori- 
cal variant of the miracle of bringing the dead back to life: the Prophet’s 
prayers have brought rain to revive the drought-stricken land. 86 The al- 
legory of verse 86, as al-Ghazzi (v. 86) explains, likens the “white” year 
of drought after the Prophet’s prayer has brought rain to produce the 
“blackest” (that is, darkest green) most fertile years, to the white blaze 
on the face of a dark horse. 

Verse 87 operates metaphorically to extend the idea of “revival” from 
plant life to bounty, generosity, and salvation. The verb jada and its VN 
jawd, originally denoting abundant rain, have long since come, along 
with other terms in this verse, such as bahr (sea) and sayl (torrent flood), 
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to connote munificence and generosity. Further, in using the word al- 
c Arim (whether taken as a common noun denoting a dam of some sort 
or as a proper noun, the name of a riverbed in Saba 3 ) al-Busiri echoes 
the Qur 3 anic destruction of Saba 3 through the breaking of the Dam of 
Ma 3 rib :fa-^a c radufa-^arsalna c alayhim sayla al- c Arimi (Then they turned 
away [from Us/God], so we sent against them the torrent of al- c Arim [QK 
34:16]; al-Ghazzi, al-Bajurl, v. 87). This allusion to the divine retribution 
against those who turn away from belief serves to express the threat of 
damnation that is the converse of the promise of salvation. Those who 
believe in Muhammad’s miracles and accept him as God’s Messenger 
are saved; those who do not are damned. Through its allusion to the 
destruction of Saba 3 , God’s past destruction of nations who turned away 
from Him, verse 81 reinforces the theme of Islamic Manifest Destiny, 
which is essentially the projection of this past pattern into the future. 

PART 6: THE NOBLE QUR 5 AN (w. 88-IO4) 

88. Let me then describe those of Muhammad’s signs (aydt) that appeared 
As clear as the night-fire kindled on a mountain height for night-farers 

to see, 

89. For pearls increase in beauty when they’re strung, 

Though their value does not diminish if they’re loose. 

90. But how could my hopes aspire to a poem of praise 

That could ever express the nobility of his character and traits? 

91. For the Qur 3 an’s verses are signs of a truth from the Most Merciful, 

At once created in time and timeless, they are an attribute of the Eternal. 

92. They exist beyond the bounds of time, yet they inform us 

Of the Resurrection, of c Ad, and of the many-columned Iram. 

93. They are everlasting before us and thus they surpass 

All miracles of other prophets, which occurred but did not last. 

94. So imbued with wisdom, so masterfully wrought, that they leave no 

uncertainties 

For those who would sow discord, and they require no arbiter. 

95. They have never been attacked but that the most hostile of enemies 
Flave been utterly defeated and surrendered to them. 

96. Their eloquence repelled the claim of all who challenged them, 

As a jealous husband repels the hand that would defile his wives. 
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97. Their meanings are vaster than the ocean’s waves 
And exceed its gems in beauty and in worth. 

98. Their marvels are innumerable, incalculable, 

But despite their number they are never tedious to recount. 

99. They cool the eye of him who recites them, so I said to him: 

“You have seized the rope of Allah, so hold on tight!” 

100. If you recite them out of fear of Hellfire, 

You will extinguish the infernal flames with their cool water. 

101. They are like the Basin of pure water from which 

The soot-stained faces of the sinful emerge pure white, 

102. Like the Straight Path Bridge and the Scales of Judgment Day in justice, 

For justice based on other sources cannot stand. 

103. Don’t be surprised if someone, out of envy, denies these signs, 

Feigning ignorance, despite acumen and discernment, 

104. For the eye, when inflamed, can’t see the sunlight; 

The mouth, when diseased, cannot taste water. 

[48] 

As the previous part, as well as sources such as al-Qadi c Iyad’s Al-Shifa 3 , 
demonstrates, a variety of traditional miracles ( mu c jizat ) were attributed 
to Muhammad and taken to be proof of his prophethood. Nevertheless, 
in Islamic belief, the essential and incontrovertible sign of Muhammad’s 
divine mission and proof of his prophethood is the Qur 3 an itself. Mus- 
lims believe that the Qur 3 an is God’s word presented to Muhammad by 
the angel Jibril (Gabriel) and, furthermore, that the QuGan is in and of 
itself, in its rhetorical beauty, inimitability, and other marvelous features, 
eminently miraculous. The beliefs and disputes concerning the nature 
of the miraculous inimitability of the Qur 3 an are gathered in the Islamic 
tradition under the rubric of Tjaz al-Qur 3 an, a field whose major ac- 
cepted tenets form the basis for part 6. 87 

Fjaz means, essentially, to confound an opponent, to render him pow- 
erless; hence mu c jizah, a miracle, i.e., a feat that utterly confounds one’s 
opponent. We must therefore keep in mind in reading part 6 that the con- 
cept of the miraculous inimitability of the Qur 'an was understood and 
developed above all in terms of the unmatchable beauty and effectiveness 
of its rhetoric ( baldghah ); it is, in von Grunebaum’s concise term, “rhetori- 
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cally unsurpassable.” 88 A corollary of the tenet of the inimitability of the 
Qur'an is that to attempt to challenge, imitate, or match the Qur'an in 
linguistic beauty is tantamount to challenging Muhammad’s prophethood 
and claiming it for oneself. Thus for the poet to try to compose the most 
beautiful possible description of the Prophet’s literary miracle is a particu- 
larly complex and complexed poetic challenge. For if Islam claims that the 
Quran’s unsurpassable rhetorical beauty and eloquence are in themselves 
incontrovertible proof of Muhammad’s prophethood, then the poet who 
tries through his own powers of rhetoric and eloquence to convince the 
reader of the Quran’s miraculous rhetorical beauty, is, ipso facto, compet- 
ing with or undermining the Qur'an’s own claims, or at least usurping a 
Qur'anic function or prerogative. It is only by a careful process of subor- 
dination of his own claims and goals to the miraculousness of the Qur'an 
that the poet can effectively meet this challenge. Finally, we must under- 
stand, in the context of the overarching polemic of parts 4-8 of the Burdah, 
that to prove the superiority of the Qur'an to the miracles of other prophets 
not only confirms Muhammad’s prophethood, but also establishes the su- 
periority of Islam and its community over all other religions and 
communities. 

The transition from the section on general miracles to the miracle 
of the Qur 3 an in particular is gracefully achieved through the pivot- 
word dyat, which in its general meaning refers to the “signs” or “mira- 
cles” of part 5, while at the same time, in its particular meaning of 
“Quranic verses,” introduces the specific topic of the coming section, 
the miracle(s) of the Qur 3 an. 

Verse 88 opens part 6 with a variant of the traditional poetic challenge 
in the imperative, “describe!” (sif), now phrased as a self-imposed chal- 
lenge, “Let me describe” ( da c ni wa-wasfl). Al-Bajuri (v. 88) takes this to be 
addressed to those who would deny the prophethood of Muhammad (v. 
82) and in this respect we can understand that the presentation of 
Muhammad’s miracles is intended to play a role in the poem’s political- 
religious polemic. Declaring these signs/Qur'anic verses to be “as clear as 
day,” al-Busirl compares them to the conventional image of Arab generos- 
ity: the fire kindled on a hilltop for night-travelers to see and be given food 
and shelter, which here appears to be a metaphor for Islam’s evident truth 
and clear offer of salvation. Verses 89-90 deal further with the issue of the 
poetic challenge of describing the Prophet’s miracles, above all the Qur'an. 
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He declares in verse 89 that, like precious pearls when strung, the Prophet’s 
miracles may appear more beautiful when expressed in poetry, but their 
essential value is not diminished if they are unstrung, that is, in prose. 
Through the bad?- style paired antitheses of “increase” and “decrease” and 
“strung” (in verse) and “unstrung” (in prose), the verse rhetorically exem- 
plifies the very concept it seeks to express. In verse 90 he engages the con- 
vention of the poet’s modesty present in the idea that the nature of the 
Qur 'an is beyond what he or any poet can express, thereby in effect invok- 
ing once more the principle of Pjaz al-Qur'an. In other words, the inimi- 
table language of the Qur 3 an is what proves the prophethood of 
Muhammad, not the language of mortal poets. 

In verses 91-93 the poet exploits the expressive capacities of al-madh- 
hab al-kaldmi, here in the rhetorical sense of the bad? figure that employs 
“mental gymnastics” typical of the Mutakallimun (speculative theolo- 
gians) to express complex concepts. Through the antithesis of muhdathah 
(newly created, recent) and qadlmah (ancient, eternal), verse 91 expresses 
the idea that the Qur'an is sempiternal, co-eternal with God, of whom it is 
an attribute, while at the same time having been revealed to mankind 
within chronological, historical time. Al-Bajuri (v. 91) discusses this in 
terms of the rhetorical device of “joining of two opposites,” normally a 
logical impossibility. For the purposes of the present argument we can say 
that the poet performs the rhetorical “miracle” of joining two opposites, in 
the course of attempting to convey the miraculousness of the Qur'an. The 
second hemistich of the verse displays double jinas in elegant chiastic 
(abba) form: //qadimatun sifatu al-mawsufi bi-al-qidami. Similarly, verse 
92 expresses the idea that, as eternal, the Qur 'an exists beyond the bounds 
of time, and yet informs us both of past events, such as the destruction of 
the ancient peoples — for example, c Ad with its many- columned city of 
Iram — and future events such as the Resurrection. 

Verse 93 employs another rhetorical device, what in c ilm al-bad? is 
termed radd al- c ajuz c ald al-sadr (repeating an earlier word at the end of 
a verse) and in English terms is something of an alliterative chiasmus 
(abba pattern) to express a tenet of Tjaz al-Qur 3 an that is central to the 
polemic of his poem: damat ladayna . . . lam tadumi (the miracles/verses 
of the Qur 3 an are everlasting . . . the miracles of other prophets did not 
last). The superiority of Muhammad’s miracle, the Qur'an, over those of 
the other prophets constitutes, of course, the superiority of Islam over 
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other religions — in particular Judaism and Christianity. The idea is that 
miracles, such as Moses’ turning a rod into a snake to defeat Pharaoh’s 
magicians or Jesus’ raising the dead, occurred, historically, and con- 
firmed the prophethood of Moses and Jesus, but are now done and gone. 
The Qur’an, by contrast, is an eternal miracle, permanently operative 
and efficacious. The point seems to be that Moses and Jesus, for example, 
are both recognized by Muslims as prophets and messengers of God who 
performed miracles and brought divine scriptures, the Torah and the 
Gospel. However, they, their miracles, scriptures, and religions are things 
of the past that have been replaced or abrogated by the Seal of the Proph- 
ets, Muhammad, with his permanent, eternal miracle, the Qur’an, and 
the ultimate true religion, Islam. 

Returning to verse 89, we can understand that in recasting in badi c 
poetry these well-established tenets of Pjaz al-Qur’an, the poet is not 
claiming to increase their value (thereby to compete with the Qur 'an), 
but to make them more beautiful in such a way as to be more convincing 
to those who would deny them (v. 82) — exactly what is conveyed in the 
Arabic term for rhetoric, baldghah. In verses 94-98 the poet continues 
the poeticization of Pjaz tenets to strengthen his polemic against deniers 
and infidels. 

Verse 94 is particularly compelling and subtle in its rhetorical ex- 
pression of this idea and as an example of the complex tension and in- 
tertextuality involved in a poet describing the Prophet’s literary miracle. 
First there is the radd al- c ajuz c ala al-sadr and jinds of muhakkamdt 
(imbued with wisdom, or masterfully wrought) and hakam (arbiter). 
Then there is a partial jinds between yubqina (leave) and yabghina (re- 
quire). Muhakkamdt itself is at once a pun and a Qur’anic allusion: the 
most literal meaning, as a Form II ( hakkama ) passive participle, would 
be “imbued with wisdom,” or “wisely made,” which would allude to the 
self-referential epithet of the sacred text as al-Qur^an al-hakim (the 
Qur’an full of wisdom [QK 36:2]; al-Ghazzi, v. 94). At the same time it 
alludes to another Qur’anic self-referential description and the Form IV 
(i ahkama ) meaning of the same root: kitdbun ’ uhkimat 3 aydtuhu (a book 
whose verses are well-wrought [QK 11:1]). In both senses al-Busiri’s verse 
94 describes the wondrous rhetorical beauty of the Qur’an that made 
unbelievers abandon all doubt and surrender to Islam (see further dis- 
cussion in al-Ghazzi and al-Bajuri, v. 94). Moreover the poet in his verse 
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is clearly “imitating,” indeed rhetorically intensifying, Qur’anic mean- 
ing and diction through his use of badl c constructions: that is, he intends 
his own verse, in the Quran’s own self-referential manner, to likewise be 
“well wrought” and to dispel all doubt. What is crucial here, however, is 
that he is in no way trying to “compete” with the Qur’an, as the term 
mu c aradah would suggest, rather, in what amounts to a form of submis- 
sion, his own “well wrought” verses are composed solely for the purpose 
of expressing the miraculousness of the Qur’an’s “well wrought” verses. 
Verse 94 thus brilliantly encapsulates both the challenge and dilemma 
of the poet who directs his full poetic powers to madih nabawi. 

By contrast, verses 95-96 describe the defeat of those who would 
attempt to challenge the veracity or authenticity of the Qur’an, but in 
the end surrender to it (v. 95). Of particular note in the context of the 
present argument is the poet’s specifying that it is the rhetorical beauty 
or eloquence, the baldghah, of the Qur’anic verses that repels the op- 
ponent or challenger ( mu c arid ). Verses 97 and 98 seek to capture the 
inestimable beauty and marvels of the sacred text. 

The salvific effects of the Qur’an are the subject of verses 99-102. 
The spiritual comfort and salvation proffered by the Qur’an are ex- 
pressed in general terms in verse 99, with its allusion in “the rope of 
Allah” to the Qur’anic al- c urwah al-wuthqa (firm handle [QK 2:256]: 
Whoever denies Satan and believes in God has grasped a firm handle 
that will never break; and QK 31:22), as al-Bajuri points out (v. 99) a 
metaphor for faith; here, more precisely, a metaphor for the Qur’an as a 
means to salvation. The poet then specifies instances: the recitation of 
Qur’anic verses will quench the flames of Hellfire like cool water (v. 100); 
they purify the believer of sins, like the Basin in which the Muslim souls 
will cleanse themselves of sins on Judgment Day (v. 101; al-Ghazzi, v. 101 
[see chapter 3, Nahj al-Burdah, v. 48]); as a source for dispensing justice 
in this world, they are like the narrow Bridge over Hellfire over which 
only the saved will cross, and the Scales on which men’s deeds will be 
weighed on Judgment Day (see al-Bajuri, v. 102). 

In closing this passage, al-Busiri returns to the issue of the clarity of 
the Qur’anic verses with which he opened part 6 (v. 88) and to the un- 
derlying polemic against unbelievers and infidels. As if in answer to the 
question, “If the Qur’an’s verses are so clear, why are there still disbeliev- 
ers and infidels in the world?” he states, in essence, that such people are 
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spiritually blind or sick: like the inflamed eye that cannot see the light 
of the sun, or the diseased mouth that cannot taste water (vv. 103-104; 
al-Bajuri, v. 104). 

In sum, we have argued in our discussion of part 6, with its heavily 
rhetoricized ( badl c ) poeticization of prose materials, such as al-Qadi 
c Iyad’s Al-Shifa\ concerning Tjaz al-Qur 3 an, that the poet is not merely 
“adorning” these tenets with literary embellishments. Rather their po- 
eticization, particularly in what we would describe as al-madhhab al- 
kaldmi (the manner of Kalam, both as a device of logical complication 
within one verse and as a conceptual approach to poetry), aims at ren- 
dering them rhetorically compelling and effective, i.e., at achieving their 
polemicization. In other words, the badi c style constitutes the use of 
rhetoric in the sense of the “art of persuasion.” The poet is not merely 
trying to express these tenets more beautifully; he is, moreover, trying 
to make the argument for the miraculousness of the Qur'an, the prophet- 
hood of Muhammad, and the ultimate truth of Islam more convincing. 
In a manner that compellingly underlines the message and purpose of 
madih nabawi, al-Busiri is placing his own poetic marvels ( badad c ) at 
the service of Muhammad’s miracle, the Qurian. 

PART 7: THE NIGHT JOURNEY AND ASCENSION (w. IO5-II7) 

105. O best of those whose courtyard the supplicants seek, hastening on foot 
Or on the backs of she-camels whose heavy tread leaves traces 

on the ground, 

106. You who are the greatest sign to him who considers 
And the greatest benefit to him who will seize it. 

107. You traveled by night from one sacred precinct, Mecca, to the other, 

Jerusalem, 

Like the full moon traversing the pitch-dark sky. 

108. Through the night you ascended until you reached a station two 

bows’ length from Allah, 

A station that no one else had ever attained or even dared desire. 

109. To it the other Prophets and Messengers bade you precede them, 

Like servants giving deference to him they serve, 

110. As you, passing by them, pierced the seven levels of heaven, 

In a procession of angels of which you were the standard-bearer, 89 
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in. Until you left no goal that any rival could approach 

Nor any height that a competitor could scale, 

112. And you reduced every station to the possessive case, 

Since you were called to high station, in the nominative of a tribal 
chief or proper noun. 

113. So that you won a union with God entirely hidden 

From the eyes of all creation, and a secret utterly concealed. 

114. You gathered every uncommon virtue 

And passed through each uncrowded rank. 

115. Exalted beyond measure are the ranks assigned you; 

Great beyond grasp the blessings bestowed on you. 

116. Good tidings are ours, O community of Islam, 

For we have a pillar of Providence that cannot be toppled: 

117. When God called him who called us to obey 

“The noblest of Messengers,” we became the noblest of nations. 

[ 49 ] 

One of the Islamic beliefs that has most inspired the literary and pictorial 
imagination is Muhammad’s miraculous Night Journey and Ascension 
(1 al-Isra 2 wa-al-Mi c raj)?° Although the details are subject to variation and 
debate (particularly as to whether the journey and ascension were physi- 
cal or spiritual), the general consensus is as follows: Muhammad was 
physically transported by night, borne on the magical winged mule-like 
creature Buraq, from Mecca to Jerusalem, where he met c Isa (Jesus) and 
Musa (Moses) and led them in prayer; from there he experienced a bodily 
ascension on a splendid ladder ( mi c raj ), accompanied by Jibrll, through 
the seven levels of the heavens, where he encountered and surpassed the 
other prophets, until his arrival before the throne of Allah, who confided 
secrets to him alone; he awoke the following morning back in Mecca. 
The origins of this narrative are traced to the Qur 2 anic passages, QK 
81:19-25 and 53:1-21, which describe visions in which a divine messenger 
appears to Muhammad, but most explicitly in QK 17:1 ( subhdna alladhl 
2 asm bi- c abdihi laylan mina al-masjidi al-harami 2 ila al-masjidi al- 
2 aqsd . . . , Praise be to Him who carried his servant by night from the 
Sacred Place of Prayer to the Furthest Place of Prayer). These have been 
elaborated upon in canonical sources such as Ibn Hisham’s Al-Sirah, 
Hadith, and Qur 2 anic commentaries, but also in many popular extraca- 
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nonical forms, both written and oral, of Night Journey and Ascension 
narratives. It is, as both Jamal Eddine Bencheikh and Annemarie Schim- 
mel note, an eminently initiatory journey. 91 

In the context of the present study, what is remarkable in al-Busiri’s 
poeticization of the Night Journey and Ascension is that he foregoes the 
many lyric and dramatic possibilities offered by the materials we find, 
for example, in Ibn Hisham’s Al-Sirah al-Nabawiyyah or in al-Qadl 
Tyad’s Al-Shifd h the description of the magical beast Buraq; the etiologi- 
cal myth of Abu Bakr’s being dubbed al-Siddiq (in this context, “the 
believer,” for giving credence to Muhammad’s remarkable account when 
others did not); the story of Moses helping Muhammad to haggle the 
number of daily prayers required of Muslims from fifty down to five; 
Muhammad’s confounding the doubters with miraculous knowledge of 
caravans heading toward Mecca; or, especially in the overarching con- 
text of the Burdah as a supplicatory ode pleading for the Prophet’s inter- 
cession on Judgment Day, we might have expected the poet to distinctly 
evoke the episode in which Allah grants Muhammad the right to inter- 
cede for his community. 92 Instead, al-Busiri focuses his poetic treatment 
on one particular aspect; he limits his presentation to precisely those ele- 
ments from the Night Journey and Ascension accounts that mark 
Muhammad’s entry or acceptance into the ranks of the Prophets and, 
above all, that signal Muhammad’s unique status as the Seal of the 
Prophets, i.e., the last and foremost of all of God’s Prophets. In other 
words, as we shall see below, he selects those elements that support his 
polemic for the superiority of Islam over competing religions, above all, 
Judaism and Christianity. The initiatory nature of these events is evi- 
denced particularly in the aspect of the competition or contest, the trial 
by which Muhammad establishes his preeminence over all previous 
prophets, and his reward, that is, his unique proximity to and intimacy 
with Allah, and the secret knowledge that is confided to him alone. 

Part 7 opens with an evocation of the Burdah’s overarching sup- 
plicatory theme, with a vocative addressing the Prophet as the best of 
benefactors (v. 105), before reverting to the subject of signs and miracles 
(v. 106), to introduce the Night Journey and Ascension (vv. 107-115). In 
Islamic belief, Muhammad’s bodily journey to Jerusalem, ascension to 
the heavens, and return to Mecca in the course of a single night is con- 
sidered miraculous; indeed, the standard refutation of those who claim 
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it was merely a spiritual journey or a vision is that in that case it would 
not have been a miracle. 93 However, in the Burdah, al-Busin does not 
dwell on this issue and in no way presents a complete or narrative rendi- 
tion of the well-known events of that night. Rather in two verses he 
condenses the barest essentials: the night journey from one sacred pre- 
cinct (Mecca) to another (Jerusalem) (v. 107); the ascension to within the 
QuGanic “two bows’ length” of Allah (: thumma dana fa-tadalla fa-kana 
qdba qawsayni 3 aw 3 adna , Then he approached and drew near until he 
was two bows’ length [from Allah] or closer [QK 53:8-9]); and, finally, 
the main thrust of his polemic, Muhammad’s reaching a station that no 
other man, or prophet, has ever attained or even dared to desire (v. 108). 
Having thus encapsulated the main points and confirmed the result — 
that Muhammad has achieved an unparalleled proximity to and inti- 
macy with God — the poet then backtracks to fill in those details of the 
Ascension that highlight Muhammad’s precedence over the other proph- 
ets. Again, we should note that the poet does this in an eminently non- 
narrative fashion. He is not (re)telling a story — the narratives, whether 
popular or canonical, concerning the Night Journey and Ascension were 
already common knowledge; rather, he is employing certain aspects of 
it poetically, or rhetorically, to construct his polemic. 

Verses 109 to 112 convey the message of the Prophet Muhammad’s 
precedence over the other Prophets and Messengers that culminates in 
verse 113 with his obtaining union ( wasl — I take it to mean coming into 
His presence) with Allah and receiving from Him exclusive confidences 
or esoteric knowledge. Verse 109 depicts the other Prophets and Mes- 
sengers deferring to Muhammad, as servants to their masters, to precede 
them. Verse 110 condenses the narrative of the Ascension through the 
seven levels of the heavens into a single verse. As he ascends through one 
level of the heavens after another toward Allah, Muhammad, leading a 
procession — of angels, as al-Azhari tells us — passes by, that is, surpasses, 
the other prophets. Al-Ghazzi cites Muslim to the effect that “in the 
lowest heaven he passed by Adam; in the second, Tsa and Yahya (Jesus 
and John); in the third, Yusuf (Joseph); in the fourth, Idris (Enoch); in 
the fifth Harun (Aaron); in the sixth Musa (Moses) and in the seventh, 
Ibrahim (Abraham), God’s blessing and peace upon all of them” (al- 
Ghazzi, v. 110). The initiation ritual that structures this Ascension pas- 
sage, as well as Ibn Hisham’s Al-Sirah rendition of Muhammad’s Ascen- 
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sion, is of the same pattern familiar to us from mystery cults. It is 
particularly apparent in the elements of trial and contest, the progression 
through a series of ranks or stations, here in the form of the seven levels 
of the heavens and their attendant prophets, and especially in the arrival 
at the highest rank and acquisition of esoteric knowledge. Verse in re- 
iterates the idea of competition for ranks — the trial part of the initiation 
rite — and Muhammad’s overcoming all rivals and competitors — i.e., the 
other Prophets and Messengers. 

In verse 112 the poet plays on Arabic grammatical terms to the same 
effect. On the surface, it means that you, Muhammad, subordinated all 
other ranks to your rank when Allah called you to a high station the way 
a chieftain or notable is called (al-Azhari). On this level, al-GhazzI (v. 112) 
tells us that “calling” here refers to Allah’s addressing the Prophet, “O 
Muhammad, come near, come near!” (yd Muhammadu udnu udnu). And 
the “elevated station” refers to the distance of “two bows’ length,” the prox- 
imity to God that Muhammad alone achieved (see above, verse 108). At the 
same time, khafadta (reduce, lower) also means to put in the genitive case; 
idafah means the possessive genitive construct; nudlta bi-al-raf c means for 
the vocative to be used in the nominative case, as in yd Muhammadu cited 
above, but also, “be called to high rank”; and al-mufrad al-'alam, as well 
as meaning a unique chieftain, means a singular proper noun. If to the 
modern sensibility this verse seems excessively contrived (especially in 
English), we should keep in mind that Arabic grammatical terminology is 
simply the technical use of what are otherwise quite ordinary everyday 
words, so that the punning of this line is far smoother and more charming 
in Arabic than in translation. Verse 112 nevertheless clearly qualifies as an 
example of badi c , the complex and self-conscious rhetorical play that re- 
quires some mental effort in order to elicit the full meaning. 

The climax of this initiatory ascent is reached in verse 113, as the 
prophet-initiate Muhammad, having overcome all rival prophets, “wins” 
(tafuza; al-Bajuri, v. 113, glosses it as zafira, which, like faza, means to be 
victorious as well as to obtain) union (i.e., proximity, intimacy) with Allah 
and secret knowledge from Him. Verses 114 and 115 conclude the Ascension 
passage by reiterating Muhammad’s achievement of a uniquely exalted 
rank and status. As we saw in verse 42, once more in verse 115 al-Busiri, in 
his determination to elevate the status of the Prophet Muhhammad, em- 
ploys diction — “exalted” ( jalla ) and “great” ( c azza) — that inevitably, and 
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intentionally, evokes the Islamic deific formula, Alldhu c azza wa-jalla (= 
God Almighty). In accordance with Islamic creed, al-Busiri does not claim 
divinity for Muhhammad, but he certainly wants to assure that 
Muhhammad has no contenders when it comes to proximity to Allah. 

The two remaining verses serve to integrate the Night Journey and 
Ascension passage into the larger polemic of the poem. In verse 116, 
Muhammad is evoked metaphorically as a pillar of the Muslim com- 
munity that has been erected by God and can never be toppled. The 
argument for the superiority of Islam and of the Islamic community over 
all other religions, especially Judaism and Christianity, is clinched in 
verse 117: if God has declared Muhammad the noblest of Messengers, 
then it follows that his community is the noblest of nations. The “chain 
of command” from God through his Prophet Muhammad to the Islamic 
community is rhetorically achieved through the jinds on dad (call, call 
out, name) of “God called Muhammad the noblest of Messengers” and 
dd c ina (Muhammad, “the one who called us [the Muslims]” to obey 
God), in the first hemistich, followed by the repetition of 3 akram (no- 
blest) first for Muhammad and then for his community, in the second. 

In sum, as we have seen in the earlier Sirah-related sections of the 
Burdah, al-Busiri has selected elements from the narrative materials 
concerning the Night Journey and Ascension of the Prophet and has 
poetically recast them in a highly rhetoricized non-narrative form. His 
purpose in this is to buttress his polemic in support of the preeminence 
of Islam and the Islamic community as a corollary to the unique and 
superior position of the Prophet Muhammad vis-a-vis the other, Jewish 
and Christian, Prophets and Messengers. The closing verse of part 7, 117, 
constitutes a virtual declaration of Islamic Manifest Destiny, the guar- 
antee of the worldly success and victory of Islam, its Prophet, and his 
community, which is the subject of part 8. 

PART 8: THE messenger’s JIHAD AND CAMPAIGNS 
(vv. 118-139) 

118. The news of his message struck terror in the hearts of his enemies, 

Like the roar of the lion that startles the heedless sheep. 

119. He fought them on every battleground 

Till the spears left them like meat exposed in the sun to dry. 
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120. They were so eager to flee that they envied the limbs of the slain 
That were carried offby eagles and vultures. 

121. In their terror they lost count of the passing nights, 

Except in the Sacred Months when no battle is waged. 

122. As if Islam were a guest that alighted in the enemies’ courtyard 
Bringing with it every brave Muslim warrior greedy for enemy flesh. 94 

123. The Prophet draws behind him a five-part army like a bounding sea, 

which, 

Mounted on swiff- swimming steeds, flings dashing waves of warriors 
at the foe. 

124. Each of its warriors, consecrated to God and reckoning God’s 

heavenly reward, 

Assaults with weapons that exterminate the Infidel, 

125. Until, through them, the community of Islam was bound together 
Like blood-kin, after they had been like strangers. 

126. In them it is forever protected by the best of fathers and husbands, 

So the Muslim community is never orphaned or widowed. 95 

127. The Companions are as steadfast as mountains, so ask 
Their battle-foe how they find them on every battleground. 

128. Ask Hunayn and Badr and Uhud about them, they will reply: 

“The ways they kill the Infidel are more deadly than the plague.” 

129. They are the ones who return from battle with their white blades red 
From drinking the blood of every black-locked foe, 

130. Who write using the brown-hued Khatti spears, 

Whose pens leave no letter on an enemy corpse undotted, 

131. Who are bristling with weapons, but marked by the same sign 
That tells you the rose from the thorn-tree. 

132. When the winds of victory spread the sweet fragrance of their news, 

You think each armor-clad warrior has blossoms in his sleeves. 

133. Like clinging hilltop plants, they are rooted to the backs of their steeds 
From firm resolve, not from firm saddle cinches. 

134. The enemy’s hearts were so flustered by fear of the Muslims’ fierce fighting 
That they couldn’t tell sheep [bahm] from brave warriors [buham], 

135. Whoever is succored by the Messenger of God, if lions 
Were to find him in their lair, they would fall silent. 
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136. You will find no friend of his who is not victorious; 

Nor any foe who is not broken. 

137. He settled his community in the stronghold of his creed, 

Like a lion with its cubs in its lair. 

138. How many an opponent did the Words of God refute, 

How many an adversary was vanquished by the Proof. 96 

139. It is miracle enough for you that an illiterate should achieve such 

knowledge 

In the Age of Ignorance, that an orphan should acquire such refinement. 

[50] 

By now we realize that the titles assigned to the traditional divisions of the 
Burdah provide only a general indication of the main subject matter. Once 
again, as we have come to expect, the poet does not offer an encapsulation 
of historical events, but rather a carefully constructed polemic aimed at 
establishing the terror and cowardice of the enemies of the Prophet and of 
Islam as opposed to the courage and determination of the Prophet’s war- 
riors, who have consecrated their lives to Allah. Above all, in the context 
of the present study, we find that al-BusIrl does not in any way follow the 
extensive and largely narrative sections on the Prophet’s battles or raids 
such as we find in Ibn Hisham’s Al-Sirah al-Nabawiyyah (and notably al- 
Qadl Tyad does not cover these topics in Al-Shifa 5 ); rather he casts this 
passage on the military prowess and victory of the Prophet and his Com- 
panions as a High Abbasid military panegyric with its characteristic badT 
style, which we have identified in the beginning of chapter 2 as the expres- 
sion of Arab-Islamic hegemony. This means that the poem has moved from 
employing the rhetorical techniques of the badi c style to adopting its sub- 
ject matter. What is equally significant is that we have moved from the 
domain of miracles to the concrete real-world proving ground of the ideol- 
ogy of Islamic Manifest Destiny. 

Although the theme of contrasting the nobility of one’s own forces 
to the depravity of the foe is, no doubt, universal in martial polemics 
from the crudest propaganda to the most sublime poetry, in the case of 
Arab poetry the rhetorical techniques for achieving this antithesis were 
most highly developed in the High Abbasid period and within the spe- 
cific context of the nearly perennial military encounters between the 
Muslims and the Byzantines along the constantly shifting borderlands 
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known as the thughur. In part 8, then, the rhetoric, diction, and imagery 
that grew out of those later hostilities are projected back to a much earlier 
period, onto the rivalry between the Prophet Muhammad’s nascent 
Muslim community and the Meccan polytheists. This has the effect of 
detaching the events from their historical chronological moorings and 
conferring upon them a mythic, timeless — that is, paradigmatic — qual- 
ity. 97 This sense of timelessness is further enhanced by the striking ab- 
sence of proper names in this passage, which is presented largely in the 
most general of terms, such as “the enemy” ( al- c ida , vv. 118, 122) versus 
the warriors of Islam. Even the invocation (v. 138) of the Prophet’s most 
famous battles against the Meccan polytheists — Hunayn (8 ah), Badr (2 
ah), and Uhud (3 ah) — which had soon taken on an emblematic more 
than historical quality, does little to dispel the sense of timelessness. 

Through a process of chronological and rhetorical retrojection, a 
mythic concordance is established between victorious 'Abbasid caliphs 
such as al-Mu c tasim and their imperial armies and the Prophet and his 
Companions as warriors. What is particularly important from a literary 
point of view is that despite the Qur 3 anic sources for these battles and 
their extensive coverage, including large amounts of poetry as well as 
prose, in Ibn Hisham’s Al-Slrah al-Nabawiyyah 9S this poetic passage has 
not been shaped by these, nor has it been shaped by works such as al- 
Qadl Tyad’s Al-Shifa 3 , in which, though mentioned in the context of 
various miracles, these battles have no formative presence. Rather, both 
in terms of subject matter and in style, the sources for this passage are 
the rich Arabic poetic tradition of battle poetry, rooted in the Jahiliyyah. 
Closer at hand is Ka c b ibn Zuhayr’s description of the Prophet and the 
warriors of the Muhajirun (the Emigrants, who accompanied 
Muhammad in his flight from Mecca to Medina) in his celebrated Su c ad 
Has Departed, the subject of chapter 1. The main source here, however, 
is the badl c - style High 'Abbasid battle panegyric for caliphs, princes, 
and generals, typified by Abu Tammam’s Amorium Ode (see chapter 2 
and the introduction). In this respect, we must realize that it is the 
structural and thematic imperatives of such qasidahs, which in the 
High Abbasid period required military prowess and God-given mili- 
tary success as signs of legitimate rule and hence as necessary compo- 
nents of the madih (praise) section, that explain the presence of this 
passage in al-Busiri’s poem. 
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In a manner closely resembling that of Abu Tammam’s description 
of the moral and spiritual depravity of the Byzantine Christian foe in 
his Amorium Ode," al-Busiri opens part 8 describing the terror that 
Muhammad’s mission struck in the hearts of the enemy, who are defined 
by the commentarists as “al-Kuffar,” meaning in general the Infidel, but 
also, specifically at the period of the Prophet’s early battles, the Meccan 
polytheists who refused to accept Muhammad’s prophethood and mes- 
sage (vv. 118-122). Grounded in images that are rooted in the Jahiliyyah — 
the lion startling the heedless sheep (v. 118); meat on a drying block (v. 
119) to describe those slain in battle — the passage soon picks up distinctly 
badi c features: the conceit of terrified soldiers so eager to flee that they 
are jealous of the limbs of the slain that are carried from the battlefield 
by birds of prey (v. 120). Verse 121 plays on the pre-Islamic custom of 
abstaining from warfare in the Sacred Months of Dhu al-Qa c dah, Dhu 
al-Hijjah, Muharram, and Rajab, to say that the terrified enemy lost all 
sense of time during the Profane Months when they were in perpetual 
fear of the Prophet’s attacks, as opposed to the Sacred Months when they 
could relax. Even more distinctively badi c is the complex (and, to the 
commentators, the subject of some confusion) conceit of verse 122. In its 
personification of Islam, it adds a level of conceptualization and Islam- 
ization to a pre-Islamic metaphor. In the Mu'allaqah of 'Amr ibn 
Kulthum, for example, we find the obligation to feed the guest as a meta- 
phor for its counterpart, the obligation to slay the enemy, for, the com- 
mentarist tells us, the verse means “we took the initiative to attack you 
first rather than wait for you to revile us for cowardice”: 

You alighted as guests alight in our courtyard 

And we hastened to provide hospitality lest you revile us . 100 

[51] 

Al-Busiri’s verse likens the Muslim warriors in their battle-lust against 
the Infidel to hungry guests that Islam has brought to the enemy’s court- 
yard, and whom, custom requires, the host, however unwilling, must 
provide with the flesh that they crave — i.e., of the slain enemy (following 
al-Bajurl, v. 122). 

Verses 123 to 133 or 134 counter the depiction of the terrified foe with 
that of the majestic sweeping Muslim army led by the Prophet. This 
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central passage of part 8 is not a narrative of historical account of the 
Prophet’s battles and raids, but rather a madh (praise, panegyric) of the 
Prophet’s Companions (the commentaries identify them as “al-Sahabah,” 
see al-Ghazzi, al-Bajuri, v. 127) in their capacity as warriors for the faith 
cast in the badi c style of the qasldat al-madh (panegyric ode) of the High 
'Abbasid period. Although it is clear from the context that the Prophet 
is the referent of the pronoun, the verse itself is purely in the High 
Abbasid badv in both its diction and the complex rhetorical play on the 
comparison of the sweeping five-part army to the sea. The crux of the 
word-play is sabihah, that is, “swimmers,” a conventional epithet for 
swift-paced steeds. This prepares us stylistically for verse 124, which, in 
the exhilirating momentum of its rhythmic repetition of participial 
forms — muntadib (consecrating), muhtasib (reckoning), musta^sil (erad- 
icating), mustalim (exterminating) — is styled quite explicitly on Abu 
Tammam’s famous and much imitated line (cited in chapter 2), describ- 
ing the Caliph al-MuTasim on the Amorium campaign: mu c tasim (rely- 
ing), muntaqim (avenging), murtaqib (striving), murtaghib (yearning). 

Verses 125 and 126 continue to describe the warriors for the faith, 
now through similes involving kinship: it is through them that the com- 
munity of Islam is bound together and it is they who protect the com- 
munity as husbands and fathers protect their wives and children. The 
sense seems to be that the community was forged, and is maintained and 
protected, by the sword. 

Verses 127 to 133 or 134 combine the conventional Jahill fakhr (boast) 
strategy of the rhetorial question, salfuldnan c annd . . . [ yujib] (Ask so- 
and-so about us, [he/they will answer]), as, for example in the pre-Is- 
lamic warrior poet Bishr ibn Abi Khazim’s verse: 

And ask Banu Tamlm about us on the Day of al-Jifar and ask 

Banu La J m about us, when they turned tail and would not stand 


Verse 127 asks their foes about the warriors for the faith in battle; verse 
128 intensifies the rhetoric to personify the renowned battles of the 
Prophet and the nascent Muslim community against the Meccan poly- 
theists: Hunayn, Badr, and Uhud, who are asked and respond. This 
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serves as the transition into a passage based on another Jahili-rooted 
structure, the descriptive passages in fakhr (boast), madh (panegyric), 
or rif/jfl 3 (elegy) based on a series of what I have termed elsewhere active 
participial epithets: 102 al-musdiri al-bidi (those bringing back the white 
swords, v. 129); al-kdtibina bi-sumri al-Khatti (those writing with the 
brown spears of al-Khatt, v. 130); shdki al-silahi (those bristling with 
weapons, v. 131). Indeed, the commentators explain the accusative case 
of these participles as the direct object of an elided verb of praise (al- 
Ghazzi, al-Azhari, al-Bajuri, v. 129). This structure is now cast, however, 
in purely Abu Tammamian badi c : the intensified play on color epithets 
of verses 129 and 130; the conceit of verse 130 comparing spears leaving 
puncture-wounds in the bodies of the foe to pens putting dots on letters; 
the complex conceit and word-play of verse 131 which, the commentarists 
explain, means that the Muslim warriors in their weapons are distin- 
guished from the foe by their moral or spiritual sweetness just as the rose 
bush is distinguished by the beauty and fragrance of its blossoms from 
the thorny salam-tree (al-Ghazzi, al-Bajuri, v. 130). 

The metaphor of sensory sweetness for spiritual purity is taken up 
once more in verse 132, where it is compounded with the metaphor of 
the wind spreading redolent fragrances for the spreading of the good 
news of Muslim victory. Again, the verse is closely modeled on verses 
like Abu Tammam’s description of the “sweetness” of Muslim victory 
over the Byzantines at Amorium: 

60. How many a bitter soul was sweetened when [the enemies’] souls 
were plucked from them, 

Had it been drenched in musk it would not smell so sweet. 103 

[53] 

The following two verses exhibit once more precisely the sort of 
word-play that defines the badV style: verse 133 contrasts the firm physi- 
cal steadfastness of tightly cinched saddle girths to the psychological 
fortitude of the Muslims warriors on their mounts through a compound 
jinds: they cling to their saddles through the firmness of their resolve 
(i min shiddati al-hazmi) not from the tightnening of their saddle-girths 
(Id min shaddati al-huzumi). Verse 134 returns to the subject of the ter- 
ror-stricken foe, whose mental confusion is expressed through the verbal 
confusion suggested by another double jinds, first of faraq (fear) and 
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tufarriqu (distinguish), and especially between al-bahm (sheep) and nl- 
buham (brave warriors). 

What we should understand above all from this recasting of the 
battles and raids of the Prophet and the warriors of the nascent Muslim 
community into the rhetorically complex and eminently imperial or 
hegemonic discourse of the badl c - style qasldat al-madh of the High 
'Abbasid period is that a chronologically reversed process of mythic con- 
cordance has taken place. If Abu Tammam achieved a mythic concor- 
dance between the Prophet’s Battle of Badr and the Caliph al-Mu" tasim’s 
victory over Amorium with his lines 

69. If among fate’s vagaries there is 
Any tie of kinship or unsevered bond 

70. Then the closest lineage connects 

The days of Badr to your victorious days. 104 

[ 54 ] 

then al-BusIri, by clothing the Prophet and his Companion warriors in 
the rhetorical garb that Abu Tammam had produced for al-Mu c tasim 
and his victorious Muslim forces, has achieved a timeless, mythic image 
of Islam victorious, of an Islamic Manifest Destiny. 

We can better appreciate the emphasis on the warrior Companions in 
this passage if we keep in mind that, inasmuch as the qasldat al-madh, as 
I have demonstrated elsewhere, constitutes a declaration of allegiance, it 
also presents a hierarchical model or paradigm of the polity or community 
of which the mamduh is the legitimate leader. 105 Thus we found in chapter 
1 that Ka"b ibn Zuhayr’s Su c ad Has Departed devotes the major portion of 
its madlh section to describing the Prophet in martial terms as more dread- 
ful than a lion, as one of the swords of God (chapter 1, Su c ad Has Departed, 
vv. 43-48), before concluding with a description of the Muhajirun (the 
Emigrants, those who followed Muhammad from Mecca to Medina) as 
noble warriors for the faith and the Ansar (Medinese Helpers) as wretched 
runts (chapter 1: Su c ad Has Departed, vv. 51-55). 

It is significant, then, that the climactic emphasis on the Slrah-related 
parts of al-Busiri’s Burdah falls on the militant Ummah or Community in 
a passage whose principle components are the divinely appointed Muslim 
leader, his warriors, and the adversary. It is interesting, too, that the Meccan 
polytheists, termed merely “the enemy” ( al- c ida , v. 118) and “the Infidel” 
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(< al-kufr ; v. 124), through their description in the High Abbasid panegyric 
descriptions of the enemy, acquire a mythic cognation with the Byzantine 
(Christian) Infidel of that period, as found, for example in the martial pan- 
egyrics of poets such as Abu Tammam, al-Buhturi, and al-Mutanabbl. For 
al-Busiri’s contemporaries the further identification of the infidel enemy 
of this passage with the Crusaders was, no doubt, inevitable. 

The remainder of part 8, verses 135 to 139, explicitly names the Mes- 
senger of God for the first time in part 8, effects a transition away from 
the martial imagery that dominates the earlier verses of this passage, and 
redirects our attention to Muhammad’s defining miracle, the QuCan. 
Within the Arabic poetic context, however, the lion is the staple meta- 
phor for the fierce warrior, so that verse 135, in which the Prophet defends 
those he succors against lions, and verse 137, in which he himself is lik- 
ened to a lion, both have a martial tone and, indeed, recall the compari- 
son of the Prophet to a lion in Ka c b ibn Zuhayr’s Su c ad Has Departed 
(chapter 1, vv. 44-46). 

Nevertheless, verse 137 refers to Muhammad’s creed as a stronghold 
or refuge, conveying the concept of a protection that is spiritual rather 
than military. Finally, the two closing verses of this section move away 
from the martial theme of the main passages and revert to the broader 
theme of the Sirah-related passages: the Prophet’s miracles. Verse 138 
quite cleverly maintains the adversarial tone while invoking the Proph- 
et’s greatest miracle, the Qur 3 an as the Word of God and as the ultimate 
Proof of Muhammad’s Prophethood that defeats and vanquishes op- 
ponents and adversaries. Verse 139 offers a corollary to the Tjaz al- 
Qur J an tenet, again through the rhetorical device, a double antithesis 
that produces an impossible (i.e., miraculous) combination of opposites: 
that an illiterate (the general understanding of QK 7:157, al-nabl al- 
umml ) 106 should achieve knowledge in the Age of Ignorance and that a 
(poor, neglected) orphan (Muhammad’s father, Abd Allah, died before 
he was born; his mother, Aminah, died when he was six years old) should 
achieve such refinement of language are proof of the divine inspiration 
of the Qur 3 an and therefore of Muhammad’s prophethood. 

Through these closing verses part 8 redirects us out of the martial 
world of military victory and conquest and back into the spiritual do- 
main of Muhammad, the succor and support of his community (vv. 
135-137). whose prophethood is confirmed above all by the miracle of the 
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Qur 3 an (vv. 137-138). This then sets the stage for the introduction of the 
two final sections of the overarching supplicatory structure of the Bur- 
dah — Part 9: Supplication and Plea for Intercession, and Part 10: Fervent 
Prayer and Petition. 

It is essential to understand how the Sirah-related polemical sections 
of al-Busiri’s Burdah, parts 4-8, function within what we have argued is 
the overarching supplicatory structure of the ode. On the one hand, in 
terms of their placement and themes, these sections serve as extensions 
of the madlh section and perform its assigned function of demonstrating 
the legitimacy of the mamduh. Inasmuch as the poem is addressed to 
the Prophet, this amounts first of all to confirming his claim to prophet- 
hood and particularly of establishing his claim to be the Seal of Prophets; 
hence the polemical trajectory of these sections. The recasting of Sirah- 
related materials into poetic structures, especially the highly rhetori- 
cized poetics of badi c , has the effect of downplaying the chronological 
or historical narrative aspect of these materials and foregrounding their 
cosmic dimensions and associations, in particular through establishing 
a mythic concordance between the events of the Prophet’s lifetime and 
the apex of Arab-Islamic hegemony in the High 'Abbasid age. 

This process of mythicization creates a sense of teleological time, and 
with it a sense of the continued efficacy of the Prophet’s connection with 
the Islamic Ummah, both corporately — what I have termed the ideology 
of Islamic Manifest Destiny — and individually. This, in turn, is essential 
to the ritual exchange that is at the core of the supplicatory ode — i.e., that 
the poet-supplicant presents a gift or offering of praise and requests a boon; 
and, in return, the patron-benefactor fulfills that request, thereby confirm- 
ing the poet’s words. Furthermore, part of this poetic ritual involves the 
poet’s establishing the mamduh s ability to grant the supplicant’s wish. For 
madlh nabawl, this means that the poet must establish Muhammad’s 
prophethood, for only if he truly is God’s prophet can he bestow the boon 
of intercession ( al-shafa c ah ) on Judgment Day. 

Completion of the Supplicatory Pattern: Parts 9-10 

Let us now turn to parts 9 and 10, whose traditional titles tell us quite 
directly that they are concerned with Supplication and Plea for Interces- 
sion. Part 9 can be termed the ritual contractual core of the poem. 
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PART 9: SUPPLICATION AND PLEA FOR INTERCESSION 

(vv. 140-151) 

140. I hereby serve him with praise whereby I seek forgiveness 
For a life spent in poetry and service to worldly masters, 

141. Which had led me to deeds of dreadful consequence, 

Till I was like a sacrificial sheep led to the slaughter. 

142. I obeyed the temptations of youth in both poetry and worldly service 
And from them I obtained nothing but sin and regret. 

143. What a loss for my soul in her commerce! She did not purchase 

the next world 

With this world; she did not even put this world up for sale! 

144. Whoever sells the world to come to buy this fleeting world 

Will soon see he’s been defrauded in the sale and in the purchase. 

145. If I have committed sins, yet my pact with the Prophet is not broken, 
Nor is my bond with him severed. 

146. Surely by my name Muhammad I fall under his protection, 

And he is the most faithful of all creation to his covenants. 

147. If on Resurrection Day he does not take me by the hand, 

Then say, “Oh, how his foot does slip from the Bridge into Hellfire!” 

148. No one who hopes for his generous gifts is ever denied; 

No one who seeks his protection is ever dishonored. 

149. Since I have committed my thoughts to his praise, 

I have found him most committed to my salvation. 

150. His wealth will never fail the dusty outstretched hand, 

For surely the rain makes flowers bloom even on hilltops. 

151. — And I don’t mean the blossoms of this world 

That Zuhayr’s hands plucked for his praise poems to Harim. 

[ 55 ] 


As we saw in chapter 1 on Ka c b ibn Zuhayr’s Su c ad Has Departed, the 
ritual core of the supplicatory ode is signaled by a change in style from 
the rhetorically laden and heavily metaphorical opaque poetic language 
to a more transparent, straightforward, prosaic language. 107 Again, we 
must insist that the ritual core is the most essentially performative part 
of the poem, that is, it is in no way a description or poetic recounting of 
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the poet’s making a pact with the Prophet; rather it is a speech act: as the 
poet utters the words, the pact assumes moral force. In essence, part 9 
sets forth and confirms the supplicatory panegyric pact between poet 
and patron, specifying for this madlh nabawl the moral, spiritual, and 
otherworldly — that is to say, religious — dimensions of the covenant. 
Verse 140 succinctly reiterates the pact: that the poet is presenting praise 
to the Prophet Muhammad in return for his intercession for God’s for- 
giveness, on the Judgment Day, for the sins of a life spent devoted to the 
praise and service of worldly masters (al-Ghazzi, Bajuri, v. 140). At the 
same time, this verse confirms our suggested reading of Part 1: Nasib 
Lyric-Erotic Prelude, that the passions of youth and adolescent erotic 
suffering are figurative expressions for worldly poetry — or vice versa, as 
the following verses further confirm. At the same time, part 9 reiterates 
the key elements of the supplicatory ritual: verses 141-144 recapitulate 
the pattern of nasibic youthful passion that leads to sin and regret, fol- 
lowed by self-abasement in the form of confession and repentance. Note, 
too, the insistence on the use of commercial terms (vv. 143-144) that 
underline the concept of contractual exchange, while at the same time 
contrasting the inevitably fraudulent and unprofitable commerce of this 
world with the success of the otherworldly commerce — i.e., selling this 
world to gain the next. These mercantile metaphors are reminiscent of 
and derived from religious discourse on the subject, but also have a po- 
etic precedent in lines such as al-Buhturi’s, from his renowned poem on 
Iwan Kisra (the Arch of Chosroes, in Ctesiphon): 

In my purchase of Iraq I was swindled, 

After my selling Syria at a loss . 108 

[56] 

The despair of self-abasement (“like a beast /sheep to the slaughter,” 
v. 141) and the failure of worldly commerce yields to hope and praise in 
verses 145-148, with particular emphasis on pacts and their binding na- 
ture: verse 145 insists that between the poet and the Prophet, “my pact 
( c ahdl ) ... is not broken, . . . my bond (habit) is not severed”; verse 146, 
the poet’s “covenant of protection” ( dhimmah ) balanced with the Proph- 
et’s “covenants” ( dhimam ); verse 148, likewise, among many possible 
virtues he chooses the Prophet’s honoring his obligation to those who 
have sought his protection ( al-jdr . . . muhtaram). In verse 149, the pan- 
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egyric compact is reiterated yet again: as the poet “commits” or binds 
himself to praising the Prophet, the Prophet thereby becomes recipro- 
cally committed or bound to the poet’s salvation. The sense of this mutu- 
ally binding obligation is expressed with utter clarity in the Arabic 
through the jinds (root-play) of 3 alzamtu (I bound myself) in the first 
hemistich and multazim ([he was] bound, committed) in the second, 
both deriving from the root l-z-m and evoking its core meanings of 
clinging and sticking, obligation and duty. 

The final couplet of part 9, too, reaffirms the panegyric pact, in a way 
that makes explicit once more the distinction between court panegyric, 
that is, worldly poetry, and madih nabawl — the very distinction with 
which verse 140 opened the section. Now, however, the poet begins with a 
straightforward line of praise: just as a heavy rain makes the flowers bloom 
even on the driest hilltops, so too the boundless generosity of the Prophet 
reaches even to the poorest hand. This leads, however, in verse 151, to the 
poet’s renouncing earthly rewards, as he insists that these flowers — the 
rewards for his poetry that the Prophet would bestow — are not the flowers 
or splendors of this world (the Qur'anic zahrata al-haydta al-dunya, QK 
20: 131), like the lavish robes bestowed on Zuhayr (his name means “little 
blossom”) ibn Abi Sulma by his patron Harim ibn Sinan (see chapter 1), but 
rather the flowers or rewards of the world to come. 

PART 10: FERVENT PRAYER AND PETITION (w. 152-160) 

152. O most generous of all Creation, I have no one to turn to 
But you, when the dreaded Day of Judgment comes. 

153. O Messenger of God, it will not offend your dignity to help me 
When God, the Generous One, is endowed with the name of the Avenger. 

154. For indeed both this world and the next come from your generosity, 

And our knowledge of the Pen and Tablet comes from your knowledge. 

155. O my soul, do not despair of pardon for a sin, however grave, 

For mortal sins in God’s forgiveness are like venial ones. 

156. I hope that my share of my Lord’s mercy, when He apportions it, 

Will be in equal portion to my disobedience and sins. 

157. O my Lord, ensure that my hope for Your mercy is not disappointed, 

And ensure my account is not left unsettled. 
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158. Be gracious to your servant in both abodes, for his resolve is weak: 
Whenever terrors call out to him, he flees. 

159. And let clouds of prayer from You rain down unceasingly upon the 

Prophet 

In heavy downpours and in steady rains 

160. For as long as the eastern breeze stirs the boughs of the ben-tree 
And the camel driver stirs his light-hued beasts with song. 

[57] 

Part 10 seals the poem and, in the context of the present reading, also 
seals the contract that the poet has so explicitly and insistently spelled 
out in part 9. At this climactic point the poet voices what is undoubtedly 
the most emotive verse of the poem. Abandoning the “objective” third 
person of part 9, the poet now turns directly to apostrophize the Prophet 
and, in an expression of total self-abasement, submission, and helpless- 
ness, throws himself upon the mercy of the Prophet and begs for his 
intercession. As we witnessed elsewhere, both in this poem and in the 
examples of 'Alqamah, al-Nabighah, and Ka c b in chapter 1, the elements 
of praise, submission, confession, and supplication are so intimately 
bound together as to be hard to isolate. Al-Busiri’s plea for the Prophet’s 
intercession on his behalf on the Day of Judgment is couched in terms 
familiar to us from traditional court panegyric: verse 152, he seeks ref- 
uge; verse 153, he seeks to be included in the ranks of those protected by 
the mamduhl Prophet. Further, although in religious terms we are deal- 
ing with a rite of pleading for intercession ( shafa c ah ), in terms of the 
poetic tradition, the poet is pleading for forgiveness and incorporation, 
to be brought near, into the patron’s inner circle — in this case those who 
on the Day of Judgment will be spared the horrors of the Last Judgment 
and be led under the Prophet’s banner into the heavenly Garden. 109 

The last six verses of the poem, verses 155-160, signal a transition from 
entreaty to the Prophet to a plea for mercy from Allah himself; and, finally, 
the poem closes with the Benediction of the Prophet. This concluding pas- 
sage constitutes a second, more elevated, supplication to Allah Himself, as 
the poet now places his hope in Allah (v. 156) and abases himself before 
Him. Once again, the tropes and diction are those of hope and fear, and 
include the mercantile image of the Day of Judgment (or Day of Reckoning, 
Yawm al-Hisab) as a balancing of accounts (v. 157). Finally, the poem closes 
with the poet calling upon Allah to bless the Prophet Muhammad. 
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The ritual and structural purpose of this begins to emerge if we follow 
Annemarie Schimmel’s discussion of Muhammad as intercessor, where 
she states that the blessing of Muhammad, most commonly in the formula 
salldAlldhu c alayhi wa-sallama (termed tasliyah) is a ritually required ele- 
ment of supplication: “The blessing has also been regarded as a necessary 
condition for the granting of a prayer of petition: ‘The personal supplica- 
tion (dud) remains outside the heavens until the praying person utters the 
blessing upon the Prophet.”’ 110 Although Schimmel makes no connection 
between this and the classical court panegyric, those familiar with the 
poetic tradition will recognize that the poet’s diTd 3 or benediction, calling 
Allah’s blessing down upon the mamduh, performs a similar function 
there. In terms of our argument concerning ritual exchange, this means 
that part, indeed a requisite part, of the poet’s (verbal, performative) gift to 
the patron is the blessing — the power of which may be more palpable to us 
when we consider it as the opposite of a curse. Further, we can now say that 
the blessing and the boon are intimately linked together, both in the sup- 
plicatory panegyric poetic tradition and in the supplicatory prayer. 

In this case al-BusIrl has subtly melded the religious and the poetic, 
the tasliyah (blessing) of the Islamic Prophetic tradition with the most 
traditional dtTd 3 (benediction) of the panegyric qasidah tradition, that is, 
the istisqa 3 or prayer for rain. An example from a supplicatory panegyric 
by the celebrated Umayyad poet al-Akhtal (d. ca. 92/710) will give us some 
idea of the poetic pedigree of al-BusIrl’s closing lines, and of the traditional 
association of rain with fertility and abundance of every kind: 

52. May God water a land the best of whose people is Khalid, 

With a cloud whose spouts keep on disgorging abundant rain. 

53. When the east wind cuts through its crotches, 

Its water-laden lower parts flow like milk. 

54. When the wind shakes it, it drags its trains, 

Like the ponderous gait of newly calved she-camels, tending their young. 

55. Pouring incessantly, the lightning-bolts on its sides like lamps aglow 

in the darkness 

Or the flanks of piebald steeds in panic bolting. 111 

[58] 

Al-Busiri’s closing line deserves some comment of its own. Its surface sense 
is entirely clear: forever. 
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160. For as long as the eastern breeze stirs the boughs of the ben-tree 
And the camel driver stirs his light-hued beasts with song. 

On the literal level it also combines the elements of nature and culture — 
as long as the easterly breeze blows through the boughs of the ben-tree 
and as long as camel drivers sing to hasten their camels along. But in a 
tradition as rich as the Arabic one, all of these terms are laden with 
further meanings and associations that have accumulated over the cen- 
turies. In the poetic tradition, the saba or easterly breeze, whether blow- 
ing through the ben-tree or from the highlands of Najd, is the breeze 
that bears the fragrance of the place where the poet’s now distant beloved 
or loved ones dwell or dwelt, and that stirs the memory of the beloved 
in his heart. 112 And, further, this then serves as a trope for poetic inspira- 
tion, which begins with the sparking of a memory of loss. The ben-tree, 
too, has a complex poetic history. As a trope for the beloved, we have 
seen it already in verse 5 — the image of the poet spending the night 
sleepless remembering the fragrance of the ben-tree — i.e., of the supple 
figure of his beloved. In the Post- Classical period, the beloved and with 
it the ben-tree are transformed, first by Sufism into symbols of the Di- 
vine (Allah as the Beloved), but then further, from the sixth-century 
Hijrah on, to descriptions of the Prophet Muhammad, Allah’s beloved. 
The longing and memory that are stirred in the context of sixth/thir- 
teenth century madih nabawi are for the visit to the city of the Prophet, 
Medina, and his tomb, after the pilgrimage to Mecca. 

This further level of interpretation then colors our reading of the 
second hemistich: the camel driver assumes the identity, too, of a pil- 
grim headed to the Holy Places, and specifically to the city of the 
Prophet and his grave. The song with which he hastens and delights 
the camels, which serve additionally or essentially as a metonymy for 
their riders, can then be nothing other than madih nabawi. The poem 
thus closes with an intriguing metapoetic and self-referential image 
that also reflects the exchange ritual that has formed the basis of our 
argument and of our reading of the poem. For the closing line comes 
to express a curious reciprocity or circularity: the poet prays in a madih 
nabawi for Allah to rain His blessings down upon the Prophet for as 
long as the remembrance of the Prophet stirs poets to compose madih 
nabawi. 



Conclusion 


Now that we have unearthed the ritual-liturgical structure of the poem 
we are in a far better position to offer an assessment of its literary and 
religious success. We have determined through a close analysis of the text, 
in comparison with other supplicatory qasidahs, that al-Busirfs Burdah 
is thematically structured as a ritual of supplication for the Prophet’s 
intercession on the Day of Judgment; and further, that the ritual of sup- 
plication is essentially a ritual exchange — a mutually binding contract 
whereby the poet-supplicant presents the qasidah to the supplicated 
mamduh who, in turn, must present a counter-gift, i.e., grant the sup- 
plicant his wish. This finding is confirmed by the statements repeated in 
the manuscripts and print editions of various forms of the Burdah, that 
the author, translator, scribe, mukhammis (composer of takhmls), etc., 
did so in the hope of intercession. It is this full (and efficacious) ritual 
structure, as I see it, that allowed the Muslim faithful to employ the poem 
in this way, i.e., as a liturgical text whose recitation constituted a reenact- 
ment of al-Busirfi s experience of offering a gift of praise to the Prophet 
and receiving in return the gift of spiritual transformation or healing. In 
other words, the supplicatory ritual structure, much more than the reli- 
gious content per se, meant that to recite (or imitate, translate, copy, etc.) 
the poem was to perform a religious rite. The generation of the myth of 
the cure and the mantle then has the effect of symbolically underlining 
the efficacy of this performative recitation. As we argued in the case of 
Ka"b ibn Zuhayr’s Sif ad Has Departed, so with al-Busirfs Burdah, for a 
believer to perform the poem is to undergo a transformation that leaves 
him spiritually cleansed or cured or healed and, in particular, renews his 
hope for the intercession of the Prophet on Judgment Day and salvation 
in the world to come. The story of the dream vision and cure serves, as 
the Anglican Church says of the Christian sacraments, as “an outward 
and physical sign of an inward and spiritual grace.” 

Surely the Sufis who have widely adopted this poem as part of their 
mystical practice exercised great literary perspicacity in sensing that at 
the root of the supplicatory-panegyric ritual is admission into the pres- 
ence and inner circle of the mamduh. It was precisely this idea that we 
found so charmingly expressed by the Sufi in al-Kutubfs version of the 
Dream of the Mantle in the introduction to this chapter. 



149 


AL-BUSIRI AND THE DREAM OF THE MANTLE 


The performative concept of the efficacious word was then expanded, 
metaphorically we would say, on the popular level to include cures and 
preventions other than the purely spiritual. For if the full Burdah poem 
can usher the believer into the (dream) presence of the Prophet and 
procure both earthly, physical cure and otherworldly intercession and 
salvation, it follows that its parts should have their own special proper- 
ties {khasa^is), that is, spiritual or psychological benefits of a more lim- 
ited nature; and further, following the metaphorical relation between the 
poem and the story of its composition — the relation between the spiri- 
tual cure and the physical cure — specific parts of the poem should have 
specific properties to produce specific physical benefits as well. Although 
the present discussion is confined to understanding these matters in 
literary terms of metaphor, metonymy, and synecdoche, the range of 
efficacy of the Burdah in traditional Islamic society and the associative 
logic behind it suggest that our literary concepts are grounded in broader 
psychological and psychosomatic experience. 

The present study has focused on establishing the ritual supplicatory 
structure of al-Busiri’s Burdah, derived from the supplicatory court pan- 
egyric, as a major determinant of its performative liturgical function in a 
ritual exchange of poem for prize and blessing for boon. It has argued that 
the function of the story of its composition, including the dream vision of 
reciting it to the Prophet and the miraculous cure, is to confirm the ritual 
efficacy of the Burdah. Whereas modern literary critics understand the 
story as a metaphorical expression of the poem’s ritual and spiritual effi- 
cacy, centuries of believers took the story more literally and sought to em- 
ploy the poem as a means not only to achieve a spiritual healing, but to cure 
or prevent a wide range of psychological and physical ailments. 

Many other aspects of al-Busiri’s Burdah remain to be explored: the 
Burdah’s preeminent position in the massive production of madadh na- 
bawiyyah in Post-Classical Arabic poetry and in other Islamic litera- 
tures; its textual history, in both manuscript and print; its commentaries 
and translations; its past and current private devotional and public li- 
turgical performance by Muslims in general and Sufis in particular; and 
its poetic progeny, such as takhmisat, badidyydt, and mu c draddt; its per- 
formance history generally, including contemporary recitations and 
contests, commercial music videos, and Internet-based (YouTube, etc.) 
video productions. 113 We will turn now in chapter 3 to the most cele- 
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brated of the innumerable contrafactions or imitations of al-Busiri’s 
Burdah: Nahj al-Burdah (The Way of the Mantle) by the preeminent 
Egyptian Neo-Classical poet, Ahmad Shawqi. With Shawqi’s poem we 
move beyond the Medieval and Post- Classical periods to the age of the 
encounter of the Arab-Islamic world with Western ideas and Western 
imperialism, and to the Arab political and cultural response to the co- 
lonial encounter, termed Nahdah (Awakening) or Ihya 3 (Revival). 



THREE 


Ahmad Shawqi and the 
Reweaving of the Mantle 


Introduction 

The third of our Mantle Odes is Nahj al-Burdah (The Way of the Mantle), 1 
which, as its title indicates, is a contrafaction ( mifaradah ), that is, a 
formal imitation in rhyme and meter, of al-Busirfs Burdah composed 
by Ahmad Shawqi (1868-1932), the most celebrated of the Egyptian Neo- 
Classical poets. 2 Termed in Arabic “Shu c ara 3 al-Ihya 2 ” (Poets of the Re- 
vival), the Neo-Classical poets formed an integral part of the mid-nine- 
teenth-mid-twentieth-century renascence of Classical Arabic language, 
literature, and culture termed the Arab Awakening (al-Ihya 3 , literally 
“revival”) or Renaissance (al-Nahdah). 

AHMAD SHAWQI AND THE NAHDAH 

Ahmad Shawqi was born in Cairo in 1868 to a family of mixed Arab, Turk- 
ish, Greek, and Circassian origins. His family had close ties to the court of 
the Khedives. Descendants of the great mid-nineteenth-century Albanian 
reformist ruler of Egypt, Muhammad c Ali Pasha (r. 1805-1845), the Khe- 
dives ruled Egypt under more or less nominal Ottoman suzerainty. In 1883 
Shawqi completed his secondary studies at the Khedival School and en- 
rolled at the Law School in 1885, where he studied for two years followed 
by two years in its Division of Translation, graduating in 1889. In 1890 he 
was appointed to the Khedival Secretariat of Khedive Tawfiq, who then 
sent him to study law and literature in France from 1891 to 1893, first in 
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Montpelier and then in Paris. Upon his return to Egypt, he was reap- 
pointed to the Khedival Secretariat. He remained there under Tawfiq’s 
successor, 'Abbas Hilmi II (r. 1892-1914), whom he served as court poet 
until the Khedive’s dethronement and ShawqI’s own exile to Spain, in 1914. 
Upon his return from exile in 1919, Shawql was unable to gain a position at 
court but became an increasingly popular poet throughout the Arab world. 
Proclaimed by the Arab poetic establishment “Prince of Poets” (Amir al- 
Shu'ara 3 ) in 1927, Shawql died, after a long illness, in 1932. 3 

ShawqI’s extraordinarily rich and varied poetic production ranges 
from imitations of French and European models in his early Dlwan; to the 
Neo-Classical court panegyric to the Khedive of Egypt and occasional 
poetry addressed to countless notables (including Lord Cromer) in his 
middle period; to the Neo-Classical masterpiece, his Siniyyah in imitation 
of al-Buhturi, on the monuments of Islamic Spain, the end product of his 
exile in Spain (1914-1919); to his experiments in verse drama, didactic po- 
etry, etc. 4 His lifetime spans a dramatic transitional period in Egyptian and 
Arab culture: the emergence of Egyptian nationalism; the ''Urabi Revolt of 
1882, whose failure ushered in the British occupation of Egypt, 1882-1936; 
World War 1 , 1914-18; the Egyptian 1919 Revolution; and in the 1920s the 
Wafd party’s establishment of a constitutional monarchy under dimin- 
ished British authority — concomitant with the dissolution of the Ottoman 
Sultanate, and with it the Islamic Caliphate, in 1922, with the establishment 
of the Turkish Republic. 

It has been widely recognized that the Nahdah, or Arab Renaissance, 
arose largely as a response to Western imperialism and domination of the 
Arab world. In poetry, this led to the formation of the Neo-Classical school 
and took the form of attempting to recuperate a vision of Arab-Islamic 
hegemony through reprising the robust and majestic voices of the master 
poets of the High 'Abbasid era, often in the form of contrafactions 
(1 mu c aradat ) of established masterpieces. 5 A formative figure on the Egyp- 
tian scene was the Shaykh al-Husayn al-Marsafi (1815-90), who is regarded 
as the first to have formulated a renaissance ( nahdah ) of Arabic literature, 
as seen in his influential study of Arabic language, grammar, and rhetoric, 
etc „Al-Wasllah al-Adabiyyah ila al- c Ulum al- c Arabiyyah (vol. 1: 1289/1875; 
vol. 2: 1292/1879). There he espouses the revival of the art of writing or 
composition (inshd J ), based largely on examples taken from the Umayyad 
and Abbasid prose masters, as essential for the rebirth and modernization 
of Egypt. 6 Worthy of mention here, too, is the poet and statesman Mahmud 
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Sami al-Barudi (1839-1904), one of the leaders of the failed nationalist 
c Urabi Revolt (1881-82). When British military intervention quashed the 
revolt and ushered in the British occupation of Egypt, Barudi was among 
the leaders exiled to Ceylon, where he spent the next seventeen years. It was 
there that he composed major parts of his dlwdn and his voluminous and 
influential anthology of Abbasid poetry, Al-Mukhtdrat, both of which ap- 
peared posthumously and established him as major proponent of and for- 
mative influence on the Neo-Classical movement. 7 

Concomitant with this valorization of Classical, especially early 
'Abbasid, poets was the Neo-Classical disparagement of the more im- 
mediate poetic precedents of what came to be termed 'Asr al-Inhitat 
(Age of Decline) or al-Jumud (of Stagnation), that is, the Post- Classical 
period of Arab subjugation to “foreign,” if Islamic, rule, such as the 
Ayyubids, Mamluks, and Ottomans. Charged with excessive artifice and 
artificiality, the late medieval tradition was taken to embody the degen- 
eracy of Arab-Islamic culture that had, in turn, paved the way for non- 
Arab (Central Asian, Turkish, Kurdish, or Caucasian) Islamic and sub- 
sequently European Christian ascendancy and domination. 

We must not forget that this literary movement was part and parcel 
of the broader cultural movement of the Nahdah, the rebirth and reform 
of Arab and more generally Islamic culture under the influence of Eu- 
ropean liberal thought and scientific progress on the one hand and 
European imperialism and military domination on the other. In this 
respect, the work of intellectuals and reformers such as the Egyptian 
modernizer and educator Rifa'ah Raff al-Tahtawi (d. 1873), the revolu- 
tionary pan-Islamist, Jamal al-Din al-Afghani (d. 1897), and, especially, 
the Egyptian Islamic modernizer Muhammad 'Abduh (d. 1905), must 
be kept in mind — particularly in light of Albert Hourani’s point that the 
Islamic reformism of Muhammad c Abduh, Rashid Rida, and others 
“took place under the stimulus of European liberal thought, and led to 
the gradual reinterpretation of Islamic concepts so as to make them 
equivalent to the guiding principles of European thought.” 8 

POETIC PRECEDENTS 


What is curious about Shawqi’s Nahj al-Burdah is that he has chosen not, 
as the usual Neo-Classical manner would suggest, a High 'Abbasid 
model for his contrafaction ( mu c dradah ), but rather the centerpiece of 
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the poetry and piety of the Post-Classical era, al-Busirfs Burdah, or 
Mantle Ode. Shawqi’s Neo-Classical predecessor, al-Barudi, too, com- 
posed a mu c aradah, of sorts, of al-Busirfs Burdah, namely his madlh 
nabawl of nearly 450 verses, Kashf al-Ghummah fi Madh Sayyid al- 
Ummah (The Banishment of Sorrow in Praise of the Master of the 
Ummah). 9 It opens with an unmistakable allusion to its poetic genealogy 
echoing the image and diction of al-Busirfs base-text, the MImiyyah of 
Ibn al-Farid (see chapter 2 of this volume): 

O harbinger of lightning, make your way to Darat al- c Alam 

And urge your flock of clouds to a tribe at Dhu Salam 

[ 59 ] 

Although it begins with a lyrical naslb or “ ghazal ” section, it is, as al- 
Barudi states in his prose introduction, basically a poetic rendition of 
Ibn Hisham’s Al-Slrah al-Nabawiyyah. 10 It thus represents a poetic un- 
dertaking altogether different from Shawqi’s, one that has led to the de- 
bate over whether Kashf al-Ghummah is a qasldah or an epic 
( malhamah ). u Further, we should note that Shawql himself also com- 
posed a contrafaction of al-Busirfs second most celebrated and imitated 
madlh nabawl, his Hamziyyah, known by its incipit Wulida al-Huda 
(True Guidance Was Born). 12 

Yet another layer of literary influence must be taken into account. 
The intervening six centuries between al-Busirfs Burdah as base-text 
and Shawql’ s contrafaction of it in Nahj al-Burdah witnessed not merely 
the florescence of madlh nabawl as a major poetic genre, including myr- 
iad contrafactions and expansions of the Burdah, but also the peculiar 
genre of badl c iyyah, that is, a contrafaction of al-Busirfs Burdah that is 
composed in such a way that each verse exhibits a particular rhetorical 
device. Safi al-DIn al-Hilll (d. 749/1348 or 750/1349) is usually credited 
with creating the first such poem. Later practitioners, beginning with 
Tzz al-DIn al-Mawsili (d. 789/1387), added the further proviso that each 
verse contain a tawriyah (pun) on the rhetorical term for the device 
exhibited therein. A number of these poems, especially those of Safi al- 
DIn al Hill! and Ibn Hijjah al-HamawI (d. 837/1434), had a certain cur- 
rency in the Neo-Classical period. 13 Inasmuch as their poems closely 
followed the thematic structure as well as rhyme and meter of al-Busirfs 
Burdah, they, and the aesthetic rhetorical expectations they engendered, 
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must have influenced both Shawqi’s choice of base-text and his composi- 
tion. Indeed, in his introduction to Nahj al-Burdah, Muhammad al- 
Muwaylihl states that Shawqi has taken the badi c iyyat type of madih 
nabawl as his model . 14 Although Shawqi does not follow their program- 
matic practice, nevertheless his rhetorically ornate style creates a similar 
effect, and his poem shows the influence of this body of poetry. It should 
be noted, further, that especially since the technical term badl c iyyah is 
sometimes used more loosely for rhetorically ornate madih nabawi — 
usually contrafactions of, or strongly influenced by, al-Busiri’s Burdah — 
to Shawqi’s contemporaries the badi c iyyah, whether in the precise or 
looser sense, is the immediate genre-association for Nahj al-Burdah. 

As we saw in chapter 2, al-Busiri’s Burdah is without question the 
preeminent example of madih nabawi, one that, in addition to spawning 
the subgenre of the badiciyyah, was imitated, copied, commented upon, 
expanded upon, translated, etc., in an entirely unprecedented manner. 
Further, we must not forget the widespread popular belief in the Bur- 
dah’s miraculous and talismanic powers, both spiritual and physical, 
that were both initiated and confirmed by the story associated with it, 
as follows. The poet, stricken with hemiplegia, composed this poem of 
madih nabawi. He then saw the Prophet in a dream and recited the poem 
to him, whereupon the Prophet, in an expression of appreciation and 
delight, conferred his mantle upon the poet. The poet awoke the next 
morning cured of his ailment. The protection and blessings, in this world 
and the next, that the Burdah conferred resulted in its extensive incor- 
poration into the everyday piety of the faithful — its recitation at mawlids 
of the Prophet and various saints, at funerals, etc., and especially to its 
incorporation into Sufi liturgies, where, as I understand it, its recitation 
is believed to evoke the presence of the Prophet even as it had for al- 
Busiri (see chapter 2). Thus, in choosing to imitate al-BusIrfs Burdah, 
Shawqi was at once engaging a powerful and evocative model and creat- 
ing for himself a formidable poetic challenge. 

To understand Shawqi’s purpose in following al-Busiri’s Burdah, 
then, we will once more invoke Connerton’s concept of “mythic concor- 
dance,” that is, the identification with an originary and authoritative 
model, whereby the imitator acquires, or coopts, for himself and his own 
work, the model’s authenticity and authority. In the case of Shawqi’s Nahj 
al-Burdah, we will refine the concept of mythic concordance to argue 
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that Shawqi has chosen al-Busiri’s Burdah, and with it the centuries-old 
tradition of madlh nabawi, especially badi c iyyah, associated with it, to 
appropriate for his “Ihya 3 Project” for the cultural and political revival 
of the Islamic Ummah the most compelling poetic and religious author- 
ity. As with any poetic contrafaction ( mu c dradah ), Shawqi’s Nahj al- 
Burdah must be understood as a “performance” of the base-text, that is, 
a form of ritual reenactment that combines repetition and mimesis of 
the authority- conferring base-text on the one hand, but at the same time 
transforms and redirects it through the new text toward the poet’s own 
contemporary goals and concerns (poetic, political, religious, etc., see 
below), on the other. 


AUTHORIZING THE TEXT: 

THE KHEDIVE, THE SHAYKH, AND THE ADIB 

Shawqi’s quest for authority — political and religious as well as poetic — 
comes to the fore extrapoetically in the prose dedication of Nahj al- 
Burdah to his patron, the Khedive 'Abbas HilmI II, to commemorate his 
Hajj of the year 1909/1327; this appears as the frontispiece, beneath the 
Khedival coat of arms, of the first edition (1910/1328). 

The Exalted King, My Lord the Hajji 'Abbas HilmI II: 

God has thought it best for this humble servant, the poet of your noble 
house, to follow the light of the unrivaled luminary, the blessed al-Busiri, 
the master of the celebrated qasida known as al-Burdah in praise of the 
best of all mankind, Muhammad, pbuh. So I have composed this poem, 
which I ask Allah and implore his Messenger to accept, and I have made 
it, my Lord, to commemorate your blessed Hajj of the year 1327, that peo- 
ple might spread the news of it each time it is read. Our lord the distin- 
guished professor, the Shaykh of al-Azhar University, Shaykh Salim al- 
Bishri, has graciously undertaken to provide a commentary on it for the 
people. Thus, blessing has been added to its verses from every source and 
its favorable reception by the king is the utmost goal of the originality and 
the beauty of [its composition! [AND/OR] would be the most marvelous 
and generous [rewardl [underlining mine]. 15 


The prose dedication is composed in a rhetorically ornate stylized idiom 
that is designed with the utmost precision to enhance the prestige and 
authority of the royal gift that the poet proffers. While employing the 
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conventional formulae of self-abasement, Shawqi first invokes the madih 
nabawl tradition of divine or prophetic inspiration (as we saw in the case 
of al-Busiri, chapter 2). Further, he specifies that this divine mandate is 
to compose a madih nabawl following the model of the unrivalled mas- 
ter of that genre, al-Busiri, which, in the Arabic poetic context of the 
time, means that the poem is technically a mu c aradah, a contrafaction 
that follows the same rhyme (mini) and meter (al-baslt), and that its first 
religious and literary objective is therefore to be pleasing and acceptable 
to Allah and the Prophet. In keeping with the Islamic hierarchical struc- 
ture, it is only then that Shawqi introduces the statement that the poem 
has been composed in commemoration of his patron’s Hajj of 1327/1909 
and that it is intended to perpetuate among the people the memory of 
that blessed event. To further buttress the Islamic credentials of the 
poem, Shawqi adds that none other than the Shaykh al-Azhar of the 
period, the Maliki mufti Salim al-Bishri (1832-1917) has deigned to com- 
pose the accompanying commentary, Wadah al-Nahj (Light of the Way), 
to explicate the poetic text to the reading public. 16 

This ranked hierarchy of religious figures — Allah, the Prophet, al- 
Busiri as the master of the greatest of all madadh nabawiyyah, the 
Khedive-as-hajji (i.e., the legitimate Islamic ruler in the performance of 
his religious duty), and the Shaykh al-Azhar — thus serves to authorize 
the poetic text in the religious, literary, and political spheres, an autho- 
rization or guarantee that Shawqi terms barakah (blessing). The rhetori- 
cally complex final sentence seems to me to be intentionally ambiguous. 
In a manner that charmingly encapsulates the panegyric pact (the ritual 
exchange of poem for prize) while at the same time exhibiting the con- 
vention of asking for no reward but the patron’s satisfaction, Shawqi’s 
closing statement reads both as: “the king’s favorable reception of the 
poem is the utmost goal of the originality and beauty of its composition” 
and/or “the king’s favorable reception of the poem should take the form 
of the most marvelous and generous [reward] .” 

We can contextualize the prose dedication more broadly. On the one 
hand, Shawqi’s choice of al-BusIrl’s Burdah as his model is natural, for in 
this period the visit to the Prophet’s grave in Medina was still an integral 
part of the Hajj ritual and was traditionally an occasion for the composi- 
tion of madih nabawl. What seems strange, however, is that despite the 
prose dedication, in which the poet expresses his intention that the patron’s 
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Hajj will be remembered as often as people recite the poem, there is no 
mention of the patron or his Hajj in the text of the poem itself. In fact, 
Shawql had already performed his panegyric obligation of celebrating and 
commemorating his patron’s Hajj in his la'iyyah, To [Mount] 'Arafat, 
which takes as its themes the Khedive’s Hajj to Mecca and subsequent visit 
to the tomb of the Prophet in Medina. Shawql closes that poem, interest- 
ingly, by calling upon the Khedive to make a plea to the Prophet, bemoan- 
ing the backward and benighted state of the Islamic Ummah: “Your peo- 
ple .. . are in a deep slumber, like the Seven Sleepers snorting in their Den” 
(cf. QK 18:9 Ashab al-Kahf), and pleading for its awakening or revival. 17 

It is noteworthy that the prose dedication, which appears as the fron- 
tispiece of the original 1910 publication, is relegated in later editions of Nahj 
al-Burdah /Wadah al-Nahj to a footnote to al-Muwaylihi’s introduction, 
while in Al-Shawqiyyat (as ShawqI’s diwdn is conventionally titled), there 
is no mention at all of the occasion or patron. 18 That is, over time, the as- 
sociation of the Khedive with the poem has been obscured, omitted, and 
forgotten. Inasmuch as the normal celebratory or commemorative poem 
to one’s patron is the qasldat al-madh — the panegyric ode of praise to the 
patron — the fact is that in this case the earthly patron has been replaced as 
the mamduh by the Prophet. What I would like to suggest is that there are 
political implications to not naming one’s patron in a poem ostensibly 
dedicated to him: as we shall see from the poem itself, the poet does not 
place any political hopes in his patron nor, as is otherwise standard for a 
court poet, does he offer any praise of the patron or his rule. This is both 
very telling and very clever on the poet’s part, for the Khedive could cer- 
tainly not complain about the Prophet displacing him, and Shawqi’s dedi- 
cation declares that it was Allah’s bidding that he compose a madlh nabawi 
following al- Busin. As we noted, the Islamic credentials of the poem are 
further enhanced by the commentary by the Shaykh al-Azhar of the time, 
Salim al-Bishri. And yet in political terms, the Prophet as mamduh and an 
idealized vision of past Islamic glory have completely displaced the court 
poet’s contemporary patron and any expression of praise for or approval 
of his rule. In all, this suggests that Shawqi’s dedication of Nahj al-Burdah 
to the Khedive in commemoration of his Hajj of 1909/1327 goes beyond 
performing the obligatory ceremony of allegiance incumbent upon a court 
poet; it further functions as an expedient to shield the poet from accusa- 
tions of disloyalty or sedition that the poem’s contents might invite. 
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In sum, in light of the 1,500-year court panegyric tradition of which 
Shawql was the last great exemplar, his silence within the poetic text itself 
on the subject of the poem’s proclaimed dedicatee and patron is telling. As 
I have demonstrated at length elsewhere, the principal role of the court 
panegyrist in the Arab-Islamic tradition is to substantiate and celebrate 
the legitimacy of his patron’s rule. 19 ShawqI’s silence on this subject in Nahj 
al-Burdah is therefore glaring. In fact, the poem as text does not do what 
the prose dedication says it is intended to do — i.e., immortalize the mem- 
ory of the Khedive’s Hajj. However prominent the placement of the dedica- 
tion in the original 1328/1910 printing, by limiting mention of his patron to 
a prose dedication, Shawql has made it not only distinct from, but also 
eminently detachable from, the poetic text — and this is precisely what hap- 
pens in later editions and publications. In brief, over time any and all con- 
nection to the Khedive and his performance of the Hajj is lost. 

The detachment of the compositional context from the poem in the 
case of Nahj al-Burdah is altogether in contrast to the inseparability of 
al-Busiri’s Burdah from the myth of the dream vision of the Prophet and 
the poet’s cure, and from Ka c b ibn Zuhayr’s Su'ad Has Departed and the 
myth of the donation of the Prophet’s mantle. In my reading, to the 
extent that the poem is at least for appearance’s sake dedicated to 'Abbas 
HilmI II, it functions as an unspoken but eloquent rebuke of the Khe- 
dive’s rule — a virtual, or silent, hija* (see below). 

A final feature of the first printing of Nahj al-Burdah and its numer- 
ous reprintings is the introduction by the esteemed political journalist 
and litterateur (adib) of the period, Muhammad al-Muwaylihl (1858?- 
1930). Most renowned for his Hadlth c lsa ibn Hishdm (1907), the collec- 
tion of his series of maqamat-inspired articles, originally published in 
his journal Misbah al-Sharq, exposing the foibles of contemporary Egyp- 
tian society, al-Muwaylihl himself was, as Roger Allen characterizes this 
work, for the most part Neo-Classical and conservative in his views. A 
staunch defender of Arab classicism in the face of the onslaught of West- 
ern — first French and then English Romantic — literature and literary 
theory on Arab letters, al-Muwaylihl had ruthlessly attacked Shawql in 
his reviews, also published in Misbah al-Sharq. There he decried the 
young poet’s first edition of Al-Shawqiyyat (1898) for its espousal of 
Western (French) literary models such as Victor Hugo, Lamartine, and 
la Fontaine, whom he had read during his student years in France. 20 In 
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this respect, Muwaylihi’s exuberant approbation in his Nahj al-Burdah 
introduction, with its defense of the timeless expressive capacities of the 
classical Arabic idiom in the face of Western-influenced modernists’ 
claims that it is obsolete and inadequate, constitutes a Neo-Classical (or 
“Neo-Conservative”) literary manifesto and, for Shawqi, imprimatur. 21 

THE COLONIAL DOUBLE BIND 

A brief survey of the Egyptian political situation at the time of the compo- 
sition of Nahj al-Burdah will, in my reading of the poem, shed light on 
Shawqi’s silence on his patron’s rule. Although under the British Agency 
Egypt experienced substantial material and economic improvements (re- 
grettably at the expense of education, public health, etc.), particularly 
under the consulship of Lord Cromer (Sir Evelyn Baring, r. 1884-1907), it 
was otherwise in a state of political and cultural doldrums, as virtually all 
factions — the Ottomanists/pan-Islamists, the nationalists, the secular- 
ists — chafed under the British colonial yoke. The Khedive, although ap- 
parently nursing dreams of independently ruling Egypt, was in practical 
terms expecting to be deposed by the British Agency at any time (as in fact 
happened in 1914). Further, however trapped the Khedive was between the 
nominal suzerainty of the moribund Ottoman Sultan/Caliph (the notori- 
ously despotic c Abd al-Hamid II was deposed by the Young Turks in 1909 
and replaced with Muhammad V) and the actual control of the British 
Agency, nevertheless, the former guaranteed that Egypt could not be an- 
nexed, as India had been, into the British Empire. The French, to counter 
the influence of their British rivals, had supported the Khedive and the 
Nationalists, but the Anglo-French Entente of 1904 dashed any hopes of 
the French serving to end the British occupation. The Khedive, for his part, 
voiced support for Mustafa Kamil’s Egyptian Nationalist Movement, in- 
asmuch as it served as a threat to the Ottomans and British, but stopped 
short of espousing its idea of a constitutional monarchy, which did not 
accord with the Khedive’s absolutist appetites. 22 

On the broader Egyptian scene, outside of the khedival court, the 
1910 date of Nahj al-Burdah and its commentary Wadah al-Nahj by 
Shaykh Salim al-Bishri comes just four years after the crystallization of 
the Egyptian-British colonial experience in the notorious Dinshaway 
Incident of May 1906 and its aftermath, and three years after Cromer’s 
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1907 resignation, marked by his offensive and insulting Farewell Ad- 
dress. 23 Of the former, Hourani writes: 

the famous incident of Danishway (Dinshaway) brought to the surface 
the feeling of national humiliation. In 1906 a fight broke out between vil- 
lagers of Dinshaway, near Tanta in the delta, and a group of British officers 
who were shooting pigeons in the neighborhood. Several officers were 
injured, and one died of shock and sunstroke; a peasant was beaten to 
death by the British soldiers who found the dead officer. Cromer was 
absent on leave, and those who were temporarily in charge lost their 
heads: a special court was set up, a number of peasants were condemned 
to be hanged, others to be flogged, and the sentences were carried out with 
barbarous publicity. 24 

The Egyptian reaction to the brutal and disproportionate British response 
(in a summary trial four villagers were condemned to be hanged, one to 
fifteen years in prison, others to shorter prison terms or flogging; the hang- 
ings and floggings were publicly carried out) is recorded in the oft-quoted 
remarks of Egyptian nationalist and reformer Qasim Amin: 

Every man I met had a broken heart and a lump in his throat. There was 
nervousness in every gesture — in their hands and their voices. Sadness 
was on every face, but it was a peculiar sort of sadness. It was confused, 
distracted and visibly subdued by superior force. . . . The spirits of the 
hanged men seemed to hover over every place in the city. 25 

Lord Cromer’s Farewell Address was humiliating and patronizing: 
his statement that British control would need to continue indefinitely 
dashed hopes for Egyptian independence; his castigating the Egyptians 
for not showing gratitude to their British occupiers offended Egyptian 
sensibilities, as did his failure to mention the Khedive, the legitimate 
Islamic ruler of the land. 26 

If relations between the Khedive and Cromer (and later Kitchener, 
1911-14) were unremittingly hostile, the rapprochement between him and 
the new consul general, Sir Eldon Gorst (r. 1907-11), who was under orders 
from the British Liberal government to give the Egyptian government 
more control over matters of policy and administration, did not entirely 
ease his situation. Rather, it opened the Khedive to more insistent attacks 
from the Nationalists for his conciliatory policy toward the British. 

In the year 1910 itself, the political scene was dominated by the assas- 
sination on 10 February of Butrus Ghall, the Coptic prime minister and a 
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strong ally of the British, who had been the presiding judge in the 
Dinshaway trial and who was now prepared to approve a British plan to 
extend the Suez Canal concession beyond 1968 for an additional forty 
years. The literary scene was dominated by the publication in July of the 
poetry collection, Wataniyyatl (My Patriotism), by the ardent nationalist 
and follower of Mustafa Kamil, c Ali al-Ghayati (d. 1956). The poems in- 
cluded vehement attacks on the British and Egyptian authorities, and the 
collection boasted three introductions: by Muhammad Farid, Mustafa 
Kamil’s successor as leader of the National Party; c Abd al- c Aziz Shawish, 
Kamil’s successor as editor of the party’s paper, Al-Liwa 3 ; and the poet 
himself. In August 1910 the three were brought to trial, convicted, and 
sentenced to imprisonment (for terms of six, three, and twelve months, 
respectively) for incitement against the government. Thus, al-Ghayati’s 
Wataniyyatl provided Gorst with the occasion he had been looking for to 
crush the extreme wing of the Nationalist Party and its leaders. 27 

Beyond the political events and economic statistics, what is above 
all important is the moral condition of Egypt during the period of 
ShawqI’s composition of Nahj al-Burdah. In this regard, I follow Husayn 
N. Kadhim in his astute choice of Albert Hourani’s summation of the 
common characteristics of British and French control of Arab peoples 
in the nineteenth and twentieth centuries: 

First of all, it was imposed by acts of force, in opposition to such articulate 
political feeling as existed. In Egypt British control was imposed by the 
defeat of an inept but genuine national movement against older alien 
domination [the c UrabI Revolt, 1882]. . . . Secondly, this foreign control 
was not established primarily for the sake of the inhabitants of the Arab 
countries themselves. . . . What was important for them was the land and 
its resources. Those who happened to occupy the land were at best instru- 
ments for, at worst obstacles in the way of, purposes which were no con- 
cern of theirs. . . . Thirdly, foreign control was not only imposed by acts 
of force; it was always maintained by force. ... It is this imposition of an 
alien rule upon an unwilling people which is called “imperialism.” . . . The 
essence of imperialism is to be found in a moral relationship — that of 
power and powerlessness — and any material consequences which spring 
from it are not enough to change it. 28 

In light of this background, the categorization of Nahj al-Burdah 
under the rubric of Shawqi’s Islamiyyat, as is sometimes done, must not 
blind us to its eminently political circumstances and polemical intent. 
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As we shall see, Shawqfs poem and the vitriolic political-polemical pas- 
sages of al-Bishri’s commentary constitute an eloquent and cogent Arab- 
Islamic response to the moral and political double bind of a nation 
trapped between the moral and material decay of the Ottoman Muslim 
East on the one hand and the hypocrisy and oppression of the Christian 
West on the other. It is this situation of political and cultural paralysis, 
despondency, and humiliation that Shawqfs Nahj al-Burdah addresses 
and that his Ihya J Project of revival seeks to remedy. 

We should also keep in mind that Arab literary modernism ( tajdld ) 
of early twentieth-century Egypt, often termed Pre-Romantic, was es- 
poused at this time by the Lebanese-born Khalil Mutran (1872-1949). In 
his Neo-Classical poems Shawqi is moving against this growing trend, 
which would soon find more vocal support in the English and French 
Romantic-based movement composed of the triumvirate of Ibrahim al- 
Mazini (1890-1949), 'Abd al-Rahman Shukri (1886-1958), and Mahmud 
'Abbas al-'Aqqad (1889-1964), later named the Diwan School after the 
1921 publication of their literary manifesto of that title. Although in 1910 
this movement was still in a formative stage, in the coming years the 
Diwan School, especially al-'Aqqad, would launch a sustained and viru- 
lent attack on Shawqfs Neo-Classicism as artificial, reactionary, and 
alienated from contemporary life and experience. 29 In this respect, Nahj 
al-Burdah, like Shawqfs other mu c aradat of Classical Arabic master- 
pieces, should be understood as a challenge, not merely to the poet’s 
Classical and Post- Classical forebears, but to his contemporary Modern- 
ist rivals as well. 

Shawqfs Nahj al-Burdah: The Thematic Structure 

The thematic structure of Shawqfs Nahj al-Burdah can best be under- 
stood through a comparison with that of the poem he has explicitly 
taken as his model or base-text, al-Busirfs Burdah. As we saw in chapter 
2, al-Busirfs Burdah is traditionally, though not originally or always, 
divided into ten thematic sections, which for the purposes of a thematic 
and structural overview provide a useful starting point and frame of 
reference. Badr al-Din Muhammad al-Ghazzi (d. 984/1577) in his com- 
mentary, Al-Zubdah fl Shark al-Burdah, labels the sections as follows 
(emphasis mine): 
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Al-Busiri’s Burdah: Thematic Parts 

1 : Prophetic Nasib (vv. 1-11) = lyric-elegiac prelude 
2 : Warning against the Desires of the Willful Self (vv. 11-28) 

3 : Praise of the Noble Messenger (vv. 29-58) 

4: His Birth (vv. 59-71) 

5: His Miracles (vv. 72-87) 

6: The Noble Qur J an (vv. 88-104) 

7: The Night Journey and Ascension (vv. 105-117) 

8: The Messenger’s Jihad and Military Campaigns (vv. 118-139) 

9: Supplication and Plea for Intercession (vv. 140-151) 

10 : Fervent Prayer and Petition (vv. 152-160) 30 

In chapter 2, on al-Busirfs Burdah, I proposed that parts 1, 2, 3, 9 
and 10 constitute that traditional structural framework of a courtly ode 
of supplication to which the Sirah-related passages of parts 4-8 have 
been added as an extension of the madlh (praise) section. As Shawql is 
avowedly following the example of the “Master of the Burdah,” (in his 
prose dedication, above, and NB v. 101), we can assume that he is inti- 
mately aware of the structure of his model — even though he would not 
have expressed that awareness in the same terms as our contemporary 
studies — and undoubtedly he was familiar with the traditional division 
of the Burdah into ten thematic parts. With this in mind and, first, with 
the intention of revealing the structural and thematic relationship of 
Shawqi’s poem to al-Busiri’s and, second, for the practical expedient of 
providing a structural and thematic overview of Shawqi’s 190 -line poem, 
I have divided Nahj al-Burdah into the following twelve parts and, as 
will be discussed below, two movements. 

Shawqi’s Nahj al-Burdah: Thematic Parts 

Movement I: In the Path of al- Busin 

1 : Nasib: Complaint of Unrequited Love (vv. 1-24) 

2 : Chiding the Unruly Soul — Warning against 
Worldly Temptations (vv. 25-38) 

3 : Repentance, Submission, and Supplication (vv. 39-46) 

4 : Prophetic Praise (vv. 46/7-74) 

5: Slrah Themes (vv. 75-99) 

The Birth of the Prophet (vv. 75-82) 

The Night Journey and Ascension (vv. 83-93) 

The Miracle of the Cave (v. 94-99) 

6: Metapoetic Recapitulation of Prophetic Praise (vv. 100-117) 
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Movement II: Deviation and Transformation 
7: Polemic against Christians/Christianity (vv. 118-128) 

8: Defense/Praise of Jihad and the Prophet’s 
Military Campaigns (vv. 129-141) 

9: The SharTah (vv. 142-154) 

10: The Glory of Baghdad (vv. 155-164) 

11: The Orthodox Caliphs (vv. 165-176) 

12 : Benediction and Supplication (v. 177-190) 

As the italics in the above list indicate, parts 1, 2, 3, 9, and 10 of al-Busiri’s 
Burdah, which constitute what I have termed the supplicatory frame- 
work of the poem, find their counterparts in parts 1, 2, 3, 4, 6, and 12 of 
Shawqi’s Nahj al-Burdah. The sequence of supplicatory ode elements in 
Shawqi’s poem is approximately: 1) Lyric-Elegiac Prelude ( naslb , consist- 
ing of the complaint of unrequited passion and resolving with chiding 
the self/soul and warning it against earthly temptations; 2-3) the poet’s 
Self-Abasement and Supplication (repentance and submission) to the 
mumdu/i/Prophet; 4) Praise of the mumduh/Prophet; and, as we saw in 
al-Busiri’s Burdah, 5) Benediction with supplication, that is, asking for 
God’s blessing upon the mamdu/i/Prophet, etc. It should be noted here 
that, as we saw in chapter 2 for medieval madlh nabawl of the type of 
al-Busiri’s Burdah, the object of supplication is invariably (though not 
exclusively) the intercession ( shafa c ah ) of the Prophet on Judgment Day 
and, therefore, the gist of the supplicatory rite that the poem entails is 
the exchange of the poet’s praise today for the Prophet’s future interces- 
sion (see part 3, below). 

As we shall see, Shawqi both complies with and transcends the dictates 
of the traditional form. Furthermore, Shawqi incorporates counterparts to 
what I have termed the Sirah-related sections of al-Busiri, i.e., Burdah parts 
4-7, although in a truncated form, in what I have labeled as Nahj al-Burdah 
part 5. However, Busirl’s part 8, on the Prophet’s jihad or military cam- 
paigns, takes on a new structural position in Shawqi’s poem, where it forms 
part of the new extended political-polemical section that Shawqi has intro- 
duced into the traditional madlh nabawl — parts 7-11. 

In sum, then, a comparison of the thematic structure of the two poems 
reveals that Shawqi has incorporated the main structural and thematic 
components of al-Busiri’s Burdah in parts 1-6 and 12 of his Nahj al-Burdah. 
He has then introduced a new extended section, parts 7-11, including a 
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counterpart of al- Busin s part 8, in which he presents his own new political 
polemic against the Christian West and proposes, to counter Western mili- 
tary, political, cultural, and moral hegemony, a competing model for an 
Arab-Islamic hegemony grounded in a humanistic (re)vision of early 
Islam, the Shari" ah, and the "Abbasid Golden Age. Finally, in what is un- 
doubtedly the most moving poetic and political achievement of Nahj al- 
Burdah, Shawqi closes his poem with a resounding plea, not for mercy on 
Judgment Day, but for the restoration of Islamic worldly dominion. This 
allows us to divide Shawqi’s Nahj al-Burdah, for the sake of discussion and 
analysis, into two movements: movement I, in which the poet for the most 
part follows al-Busiri’s Burdah, and movement II, in which he departs from 
his model to redirect the poem toward his Iliya" Project of revival. A fuller 
comparison with specific points in al-Busiri’s Burdah follows in the discus- 
sion of the individual parts of Nahj al-Burdah. 

Nahj al-Burdah Movement I: In the Path of al-Busiri — Parts 1-6 

The Way of the Mantle by Ahmad Shawqi 31 

part i: nasib: complaint of unrequited love (vv. 1-24) 

1. On the plain between the ban-tree and the peak, a pale fawn 
Has found it licit, in forbidden months, to shed my blood. 

2. With the glance of fawn’s eyes fate has shot a lion: 

O gazelle of the plain, slay the lion of the thicket! 

3. When the gazelle turned its gaze upon me, my soul said to me, 

“Alas! Your heart has been struck by well- aimed arrow!” 

4. I denied what my soul said and hid the arrow in my heart.* [*lit. “liver”] 

For me, the wounds of lovers caused no pain. 

5. You are endowed with the noblest of virtues 
If you seek excuses for the sins of others. 

6. O you who blame me for this love, though love is fate, 

If passion so emaciated you, you would not be so quick to censure me. 

7. I have lent you my ear, but it pays no heed; 

For often, though the ear can hear, the heart is deaf. 

8. O you with drowsy eye, may you never taste passion! 

You’ve kept your lover awake, pining over passion, so sleep! 
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9. A thousand times would I be your ransom, and your 
night-phantom’s, too, 

Though the love that made you miserly to me has made it generous. 

10. Your phantom came to me by night, found a bleeding wound, 

and healed it. 

How many gifts do dreams to lovers bring! 

11. Among the maidens that sway like ban-trees on a hill and, like 

spear-shafts, quiver, 

Are those who make sport of my soul and spill my blood, 

12. Those who, in the late morning, reveal faces like full moons, 

Who, with their jewels and necklaces, stir to jealousy the 

forenoon sun, 

13. Those who, with eyelids sick with languor, slay their lover — 

For love-sickness is well-known to lead to death, 

14. Those who trip over the hearts of men, and there is nothing 
That can steady the coquettish tripping of their gait, 

15. Those who inflame men’s cheeks until they glow, revealing 
The infatuation that inflames their hearts,* [flit, “livers”] 32 

16. Those who bear the banner of beauty, which, 

However varied in its forms, is one and indivisible, 

17. Every maiden, pale or dusky, adorned to the eye’s delight, 

For beauty is found in both the white gazelle and tawny 

mountain-goat, 

18. How strange that they are frightened by a mere raised glance, 

They who merely by pointing their c anam-twig fingers can capture 

the lion. 

19. I abased my cheek to the gazelles and divided my heart among 

them in the hills; 

In their coverts they grazed upon my heart, and on the rises. 

20. O daughter of the full-maned lion of the well-guarded lair, 

Shall I meet you in the forest or the palace? 

21. I did not know, till I saw where he lived, 

That death and desire pitch their tents in the same camp. 

22. How did a swaying bough spring from a keen blade? 

How did a white gazelle issue from a ravening lion? 

23. Between you — my beloved — and me, brown spears block the way, 
And likewise an c Udhri veil of chastity. 
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24. I have never visited your abode, except in the folds of slumber; 
Your abode, for him who desires you, is more distant than 
many- columned Iram. 


[60] 


The challenge of the poet who chooses to imitate a great masterpiece is 
to evoke the power and majesty of the original while at the same time 
establishing his own distinct poetic identity. If we understand poetic 
imitation as a type of performance of the base-text, we must accept as 
well that every successful imitation, like every successful performance, 
transforms and transcends the base-text. The critical issue for discussing 
the opening section of Nahj al-Burdah is how Ahmad Shawql identifies 
Nahj al-Burdah with al-Busiri’s Burdah while establishing at the same 
time its, and his, own unique identity. We will take as our starting point 
Gian Biagio Conte’s remarks on classical Greek and Latin poetry: 

[T]he “incipit” of poems . . . had all the importance of a title or heading; 
its function was that of the author’s “signature.” . . . [T]he opening of a 
work boasts a supreme position in composition because it is particularly 
memorable and quotable and is consequently an indispensable guide to 
interpretation for both reader and philologist. But for the author, poetic 
memory implicit in the opening verses is redeemed by the way it invests 
the very substance of the work with a literary identity. It is the quintes- 
sential literary act. The opening situates the poetic act and by situating it 
justifies it. The opening is, first and foremost, a bold signal asserting, “This 
is Poetry,” because for our cultural tradition this is the way poetry begins. 

Once the word has issued from the living voice of the poet’s personal 
invention and has entered the code of poetic tradition, it has the respon- 
sibility of imposing the emblematic quality of poetry upon its new host 
discourse. . . . The first line . . . acquires emblematic value and can stand 
for the work itself. ... [I]t signals . . . the relation between a specific com- 
position and its literary genre. 33 

The incipit, in the classical Arabic tradition the rhymed hemistichs of 
the opening verse, announces multiple aspects of the poem’s identity. 
First, the rhymed hemistichs in the meter basit identify the speech in 
terms of sonority as the opening line of a classical Arabic poem. The 
motif of a fawn shedding the poet-lover-speaker’s blood identifies verse 
1 as the opening of a nasib dominated by the erotic or amatory (tashbib) 
theme (as opposed to the elegiac icon of the abandoned campsite [atldl] 
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theme), modeled on an Abbasid conceit, and suggests that the poem is, 
potentially at least, a full-fledged qasidah of traditional form. The an- 
tithesis ( tibdq ) between “licit” and “forbidden” further suggests the in- 
fluence of the High Abbasid badi' style. As quickly becomes apparent, 
the heavily rhetoricized and conceptualized expression of the nasib 
theme of the unattainability of the beloved throughout part 1 establishes 
Shawqi’s Neo-Classical identification with the High Abbasid master 
poets. This broad sense of poetic ancestry and possibilities quickly yields, 
however, to a much more precise poetic genealogy: the combination of 
the meter basit and the rhyme in the letter mini already alludes to the 
most popular poem of the period, al-Busiri’s Burdah, but the phrase al- 
bum wa-al- c alami, “the ban-tree and the mountain peak,” explicitly 
identifies the new poem with its base-text, al-Busiri’s Burdah verse 5, and 
its base-text, Ibn al-Farid’s Sufi ghazal, Was That Layla’s Fire, verse 1 (see 
chapter 2). Ibn al-Farid’s ghazal is further invoked by the second half of 
Shawqi’s opening verse: “Has found it licit, in forbidden months, to shed 
my blood” Cahalla safka damifi al-^ashhuri al-hurumi), which closely 
echoes that of the Sufi poet’s verse 17: “To shed my blood in both profane 
and sacred months” Cafta bi-safki damifi al-hilli wa-al-harami). At the 
same time, of course, Shawqi is identifying his poem as one of the entire 
subgenre of madih nabawi that takes the form of mu c aradat of al-Busiri’s 
Burdah, whether explicitly badi c iyyat that programmatically exemplify 
a badi' device in each verse, or not. 34 Nevertheless, Shawqi’s opening 
verse is strikingly different from al-Busiri’s, thereby staking out the new 
poet’s original turf at the same time that he identifies his base-text. 

In developing the Abbasid “hunt of love” conceit, in which the ap- 
parently weak and passive gazelle/beloved “slays” the mighty lion-poet, 
Shawqi stakes out his own individual poetic territory (vv. 1-5), distinct 
from both al-Busiri’s likewise Abbasid conceit of weeping tears of blood 
and Ibn al-Farid’s Umayyad c Udhri- derived “lightning-flash” that 
evokes the memory of the beloved. Nevertheless, at verse 6, with the 
poet’s reproof of the blamer who censures him for his excessive passion, 
he forcefully reasserts his poetic lineage through this close variant of 
al-Busiri’s verse 9, itself a close variant of Ibn al-Farid’s verse 10 (see 
chapter 2). Shawqi’s verse 7, on lovers’ deafness to sound advice, is like- 
wise a close variant of al-Busiri’s verse 11. Shawqi then expands in verses 
9-10 upon al-Busiri’s verse 8 one-line reference to the motif of the phan- 
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tom of the beloved (tayf al-khaydl) before dilating further and with ex- 
quisite lyricism upon the lethal beauty of the gazelles/maidens (vv. 11-19). 
He then adds to this extended “hunt of love” another "Abbasid conceit, 
that of the gazelle/maiden as the daughter of a fierce lion/father (vv. 
20-22). Part 1 concludes on the theme of the dangers of love, and the how 
fulfillment of the lover’s desires has been doubly blocked — by the be- 
loved’s kinsmen’s spears and by her veil of chastity (v. 23). This leads to 
his sealing part 1 with the motif of the unattainable beloved (v. 24). Thus, 
in closing, Shawqi follows and develops al-Busiri’s verse 9 motif of chaste 
love, whereas al-Busiri, for his part, concludes with reproach for both 
his censurer and himself (BB vv. 10-12). 

The closure of Shawqi’s naslb exhibits a very curious transitional 
feature. Until verse 24, the naslb has been purely lyric and erotic, with 
no religious — or Islamic — elements. It could just as well have served as 
the naslb of a court panegyric. By closing it, however, with the QuUanic 
“the [many-] columned Iram” (. Irama dhati al- c imadi [QK 89:7]), Shawqi 
creates a transition from the personal erotic loss and separation of lovers 
to the moral and mythic destruction of the pre-Islamic people of c Ad 
and their capital city of Iram, the object of divine retribution for their 
moral excesses. The Quffan warns: “Have you not seen how your Lord 
dealt with [the people of] c Ad of the many- columned Iram? . . . who 
committed transgressions in the lands and sowed much corruption in 
them, so that your Lord rained down on them the scourge of chastise- 
ment” (QK 89: 6-7, 11-13). This one word “Iram” thus serves as a pivot- 
point from the lyric- erotic naslb to the moral admonitions of part 2. 

In sum, Shawqi’s part 1 is the more developed and the more lyrical of 
the two poems, and the emotional trajectory is somewhat different: al- 
Busiri moves into the c adhilah (termagant, female reproacher) motif (vv. 
9-12) to close his twelve -verse naslb, whereas Shawqi develops the gazelle 
theme in delightful lyrical detail to end with an expression of the dangers 
and difficulties, both moral and practical, that make his desire/beloved 
unattainable. Although we may retroactively (after reading part 2) read this 
lyrical naslb on the unattainability of the beloved and the poet’s resultant 
suffering as an allegory of the vanity and unattainability of earthly desires, 
nothing forces us to do so at this point. To my mind, Shawqi’s naslb pos- 
sesses an emotional immediacy and delicacy that mere allegory lacks. I 
prefer to look at it in a subtler light as the introit into the world of poetic 
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emotions and sensibilities that, by evoking a deeply felt mood of loss and 
despair that begs for a remedy, sets the stage for the dramatic emotional 
and moral trajectory of the poem. Having clearly set his own poetic pa- 
rameters and network of generic, historical, and stylistic identities, Shawqi 
has established his own authentic and authoritative poetic voice as well as 
the setting-olf point for his poem’s journey. Nahj al-Burdah “imitates” al- 
Busiri’s Burdah, but it does not reiterate it. 

PART 2: CHIDING THE UNRULY SOUL — WARNING AGAINST 
WORLDLY TEMPTATIONS (w. 25-38) 

25. O my willful soul, your worldly abode conceals every tearful thing, 
However beautiful the smile that she reveals. 

26. So break her teeth with your piety each time she laughs, 

As you would break the speckled viper’s fangs to spill its venom. 

27. She has been betrothed as long as mankind has existed, and betrothing; 
From time’s beginning, she has never been widowed or unwed. 

28. Time fades away, but her evil deeds remain 

A wound to Adam’s flesh that forever makes him weep. 

29. Don’t be concerned with her fruits or with her crimes, 

For death with flowers is just like death with coals. 

30. Many a man is asleep and does not see her, but she is ever wakeful. 

Were it not for hopes and dreams, he would not sleep. 

31. At one time, she bestows on you prosperity and health; 

At another, she afflicts you with disease and misery. 

32. How often has she led you astray! For, when she veils a man’s sight, 

If he finds bitter colocynth, he drinks; if he finds acrid 

c alqam-plants, he grazes. 

33. O woe is me for my soul! She is struck with fear and terror 
By the pages black with evil deeds on her white forelocks. 

34. I raced her at a gallop to the lush pastures of disobedience and sin; 

I took no pious deeds to protect her from foundering. 

35. She yearned after the traces of delight, seeking them; 

For the soul, when youthful passion calls, yearns after it. 

36. For your own good, you must return to virtue; 

Straighten your soul with morals and it will follow the straight path. 
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37. It is best for the soul to graze on wholesome pasture-grounds; 

The worst thing for the soul is to graze on noxious grass. 

38. The soul, when emboldened by delight and passion, 

Is as unruly as a fiery steed, champing at its bit. 

[61] 

With part 2 the tone of Nahj al-Burdah changes quite abruptly from the 
erotic lyrical-elegiac mood of the naslb to that of a moral exhortation or 
admonition. 35 This may force us, retrospectively, to read part 1 allegori- 
cally, or at least to recognize that it has an allegorical level. Part 2 consists 
of a warning against worldly and fleshly temptations, much along the 
lines of al-Busirfs part 2 but, again, longer. Al-Busirfs sixteen-line part 
2 contains the moral and emotional transition from admonition to re- 
pentance and submission. Shawqi, however, has expanded this process 
to what I have counted as two distinct passages: part 2 (vv. 25-38) and 
part 3 (vv. 39-45). These two Nahj al-Burdah passages differ strikingly 
in tone and style. Part 2 consists of traditional hortatory sermonizing 
(wa c z) couched in metaphors or allegories of physical appetites (e.g., vv. 
37, 38) and the temptations they present to what I have translated as the 
“willful soul” ( nafs ), quite in keeping with al-Busirfs model. In both 
poems, the reference is to the Qur 3 anic Surat Yusuf, "inna al-nafsa la- 
3 ammdratun bi-al-stfi (surely the willful soul commands one to do evil 
[QK 12:53]), although al-Busiri keeps the willful self in the third person 
and addresses the reader, whereas Shawqi apostrophizes the soul/self. 
The result is that where al-Busiri commands the reader, “Defy your 
wicked self and Satan, disobey them!” (al-Busiri, v. 24), Shawqi, with, I 
believe, greater dramatic effect, urges the his self/soul against the world, 
“Break her teeth with your piety each time she laughs,” (v. 26). This ad- 
monition continues until verse 33 with its plaintive “O woe is me for my 
soul! ...” Here Shawqi departs from al-Busirfs metaphor of taming the 
soul in terms of weaning a child (BB v. 18) to develop as a metaphor for 
curbing the soul’s appetites the breaking in of a horse, perhaps deriving 
from al-Busirfs verse 20 with its image of grazing a steed. The effect of 
the depiction of youthful passion in terms of an unruly steed champing 
at the bit (NB vv. 35, 38), whatever its association with Platonic imagery, 
is, in the Arabic tradition, to evoke the oft-cited metaphor for the loss of 
youth and its impetuousness of the Jahili master Zuhayr ibn Abi Sulma: 
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“And the steeds of youth and its camels have been stripped of their sad- 
dles” ( wa- c urriya 3 afrasu al-siba wa-rawahiluh ). 36 In both Shawql and his 
predecessor al-Busiri we thus find clearly articulated the classical qasidah 
movement from the emotional and moral abandon of youthful passion 
to the realization of its futility and the concomitant shouldering of the 
responsibilities of maturity: self-control and the submission to a higher 
(moral) authority. 


PART 3: REPENTANCE, SUBMISSION, AND SUPPLICATION 

(vv. 39-46) 


39. If my sin is too grave to be forgiven, 

Yet I have hope that God will grant me the best of refuges. 

40. When God the Savior appears in His terrible might, I will place 

my hope 

In Muhammad, the dispeller of cares and sorrows in this world 
and the next. 


41. When I lower the wing of submission before him, asking for the 

precious gift 

Of intercession, to him my request will be a paltry thing. 

42. And if the pious man comes before him with good deeds, 

I will present before him tears of remorse. 

43. I hereby cling to the door of Muhammad, the Prince of Prophets, 
For he who holds tight to the key of God’s door will prosper. 

44. For every act of virtue, charity, or favor, whether performed freely 
Or compelled, comes through him. 

45. I hereby grab tight to the rope of praise for him, which will avail me 

on a day 

When bonds of lineage and kinship are of no avail. 


46. My poetry, when I praise the Prophet, disdains Zuhayr’s, 

For the dew of Harim’s gifts cannot compare with the bounty that 
will pour down on me. 


[62] 


At verse 39, part 3 is set off from part 2 by the change to the first person 
and by the abrupt transition from the hortatory tone of part 2 to a lan- 
guage that is highly emotively charged, simplified, transparent, and 
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direct — stylistic qualities which, as I have demonstrated elsewhere, are 
characteristic of what we have termed the poem’s “ritual core” (see chap- 
ters 1 and 2). Part 3 sets forth explicitly the ritual of supplication that 
constitutes the performative heart of the madlh nabawi, and in this re- 
spect part 3 of Shawqi’s Nahj al-Burdah bears a close resemblance, poeti- 
cally and ritually, to al-Busiri’s Burdah Part 9: Supplication and Plea for 
Intercession (BB vv. 140-151). It is essentially a ritual of exchange whereby 
a relationship of mutual obligation, the panegyric pact, is established: 
the poet offers submission to and praise of the Prophet in return for the 
Prophet’s intercession on the Day of Judgment. With regard to the per- 
formative aspects of language, it is essential to realize that “repentance,” 
“submission,” and “supplication” are not the mere subjects or themes of 
part 3; they are, above all, speech acts whose (poetic) utterance changes 
the moral status of the poet (see chapters 1 and 2). The poet in uttering 
these lines is ipso facto performing those very acts of repentance, submis- 
sion, and supplication that they entail. Furthermore we must keep in 
mind that this ritual is not unique to Shawqi, or even to madih nabawi 
as a genre of devotional poetry, but is fully and extensively grounded in 
the structure of what we have termed the Supplicatory Ode, which was 
already fully developed in the Jahiliyyah and, as early as Ka c b ibn Zu- 
hayr’s Su c ad Has Departed, totally assimilated into the Islamic poetic 
tradition, for both courtly and religious purposes (see chapter 1). 

It behooves us to examine these verses in detail. Verses 39-40 explicitly 
express the twinned emotions of hope and fear that are essential to the act 
of submission to the patron: through them the poet-supplicant throws 
himself on the patron’s mercy. If there is no fear, there is no virtue in the 
poet’s expression of hope. Self-abasement is also essential to the supplica- 
tory ritual, and we find the poet performing his act of self-abasement most 
explicitly in verse 41, “When I lower the wing of submission . . .” where it is 
intimately tied to the object of supplication — “the most precious gift of 
intercession.” The metaphoric expression “lower the wing of submission,” 
or “humility” is of QuHanic provenance (QK 17:24), thus adding a spiritual 
dimension to the image of physical self-abasement. The shedding of “tears 
of remorse” of verse 42 is likewise a bodily enactment of remorse, not 
merely a verbal expression. But the “tears of remorse,” like the “pious man’s 
good deeds,” are also the offering that the poet makes to the Prophet in a 
gift-exchange ritual to obtain his intercession. Al-Bishrl explains it thus: 
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“When the pious benefit from the good deeds that they have done before- 
hand and the virtuous acts that they have performed in advance, I will 
implore the Messenger of God (pbuh) with my weeping and remorse for 
my misdeeds, so that he will accept me and intercede for me” (WN v. 42). 
On a metapoetic level, of course, the “tears of remorse” that the poet pres- 
ents to the Prophet are these very verses of poetry. 

Graphic physical images and acts (i.e., bodily enactments or perfor- 
mances ) of submission, self-abasement, and supplication continue in the 
following verses (vv. 43-45), which form an effective expansion and develop- 
ment of al-Busiri’s verse 37. Let us note first that the verbs lazimtu (43) and 
c aliqtu (45) are best understood in what Arab grammarians tell us is the 
performative use of the Perfect Tense, hence: “I hereby cling . . “I hereby 
grab tight . . .” graphically conveying in their physicality the strength of the 
moral and spiritual commitment that the poet is thereby establishing: the 
first, in the image of the supplicant clinging to the door of his patron; the 
second, a compelling encapsulation of the panegyric pact (cf. BB vv. 148- 
149). Paul Connerton’s discussion of the performativity of physical postures 
will help us to grasp the rhetorical effectiveness of the “verbal acts” that the 
poet “performs.” He says, taking kneeling as his example: 

To kneel in subordination is not to state subordination, nor is it just to 
communicate a message of submission. To kneel in subordination is to 
display it through the visible, present substance of one’s body. Kneelers 
identify the disposition of their body with their disposition of subordina- 
tion. Such performative doings are particularly effective, because un- 
equivocal and substantial . 37 

The supplicatory intent of verse 43 is stated explicitly by al-Bishri: 
“‘Clinging to his door’ is a metonymy ( kinayah ) for seeking refuge in his 
generosity and not ceasing to implore him to grant his requests” (WN v. 
43). Verse 45 is striking for its performative immediacy as well as its 
metaphorical power: the praise of the Prophet, which the poet is at this 
instant uttering, is the figurative “rope” to which the poet clings. The 
verse, simple as it is in terms of diction, is rhetorically complex. The 
“rope” ( habl ) to which the poet clings is first of all a metaphor for the 
“bond” of mutual obligation instituted by the praise-for-prize exchange 
of the panegyric pact (i.e., the poet’s praise obligates the Prophet to grant 
intercession to him on Judgment Day, as discussed in chapter 2 in BB, 
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part 9, vv. 140-151). This rope is also intended to contrast with the failed 
“bonds” of lineage and kinship, which, on Judgment Day, will be of no 
avail. At the same time, to hold tight to a rope ( habl ) that guarantees 
salvation has the effect of identifying the act of madih nabawl with the 
Qur 3 anic “firm handle” ( al- c urwah al-wuthqa), much as al-Busiri has 
alluded to the use of this expression as an epithet for Muhammad (see 
BB v. 37). Again, the performative aspects of these poetic utterances in- 
dicate that to compose madih nabawl is not merely to compose a devo- 
tional poem; it is, moreover, in and of itself an “act of faith.” 

Finally, verse 46 follows the established convention of madih nabawi, 
particularly that which imitates al-Busiri in its rhyme and meter, of con- 
trasting purely material and worldly panegyric pact, invariably exempli- 
fied by the pre-Islamic panegyrist Zuhayr ibn Abi Sulma and his lavishly 
munificent patron Harim ibn Sinan (apparently aided by the suitability of 
“Harim” to the rhyme and meter), to the spiritual and otherworldly pan- 
egyric pact of madih nabawi (see BB v. 151). In other words, the poet’s praise 
poem to the Prophet is part of a ritual exchange for which the poet will 
receive as counter-gift a downpour of (spiritual) bounty (intercession on 
Judgment Day, salvation) that would put Harim ibn Sinan to shame. 

Thus with great beauty, simplicity, and precision Shawqi has per- 
formed the supplicatory ritual and established the panegyric pact be- 
tween poet and Prophet. In this respect verses 43-46 serve as the ritual 
and poetic preamble to the ensuing panegyric sections of Nahj al-Bur- 
dah, wherein the poet fulfills his end of the bargain by offering his gift 
of praise: parts 4, Prophetic Praise; 5, Slrah Themes, which we can un- 
derstand as an extension of the Prophetic Praise theme; and 6, Metapo- 
etic Recapitulation of Prophetic Praise. These parts of Nahj al-Burdah 
constitute ShawqI’s reprise of parts 3-7 of al-Busiri’s Burdah, namely: 3, 
Prophetic Praise; and the Sirah-derived sections; 4, The Prophet’s Birth; 
5, His Miracles; 6, the Qur'an; and 7, The Night Journey and Ascension — 
excluding Busiri’s Part 8, The Messenger’s Jihad and Military Campaigns 
(see below, Nahj al-Burdah, part 8). 

PART 4: PROPHETIC PRAISE (w. 47-74) 

47. Muhammad, the chosen of the Creator, His mercy to mankind, 

The goal of God’s desire from among creation and mankind, 
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48. The Master of the Basin on the day when even God’s Messengers 

are supplicants, 

When the time has come for drink and even the trusty Jibril is thirsty. 

49. The Prophet’s majesty and glory are like the sun when it rises, 

For the celestial orb runs high in its heavenly sphere, and yet its light 
illuminates the world below. 

50. And even the stars in the heavens fall far short 

Of his forefathers’ lofty dominion and haughty mien. 

51. When his forebears’ lineage was traced to him, their nobility among 

men increased, 

For sometimes the root is traced in glory to a branch! 

52. Before their time he was preserved in two lights of 

“primordial adoration” 38 

The way a man is preserved in his ancestors’ loins and wombs. 

53. When the monk Bahira beheld him, he said, “We recognize him 
From the names and signs we have preserved.” 

54. Ask Mt. FTira 3 and [Jibril] the Floly Spirit, whether they knew 
The guarded secret that was concealed from all but Muhammad. 

55. Flow often was Mecca’s pebbled flood-plain honored 
By his coming and going at morning and night! 

56. Flow often did Muhammad ibn c Abd Allah desire seclusion with Mt. 

Hira 3 and Jibril 

More than the company of friends and servants? 

57. Waiting through the night for inspiration to descend, 

For he who is given glad tidings is marked for great things. 

58. When the Companions, out of thirst, called out for water, 

A vessel-filling stream gushed forth from your two hands. 

59. There shaded him, then came to seek the shade of his protection, 

A cloud that was drawn along by the best of continuous rains. 

60. A love for God’s Messenger suffused the hearts of both 

The monastery’s cloistered monks and the hermit monks on 
mountain-tops. 

61. For if one’s character is gentle it can sway 

Both obdurate rock and all creatures that have breath. 

62. A voice called out to Muhammad, “Recite!” Great is God the 

Speaker of these words, 

Which, before they were revealed to him, had never crossed any 
man’s lips. 
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63. 

64. 

65. 

66 . 


67. 

68 . 

69. 

70. 

71 - 

72 - 


73 - 


74 - 


Thereupon he called mankind to the Most Merciful 

And filled the Meccans’ ears with the pure tones of his voice. 

Don’t ask about Quraysh! How in their confusion 
They fled to plain and mountain, 

Asking each other, “What calamity has befallen us?!” 

It left both young and old distraught. 

O you impetuous fools [jahilina] who attack the Guide and his Call, 
How can you ignore [tajhaluna] the rank of this great and truthful 
man? 

In his youth you used to call him “Honest,” 

And the word of an honest man is not to be doubted. 

In beauty he exceeds the moon; in virtue, the prophets; 

How great then are his form and character! 

The other prophets brought miracles that are done and gone, 

But you brought us a wisdom that is never ending — the QurTm. 

Its miraculous verses, however much time passes, remain forever new, 
Yet an ancient and primordial splendor adorns them still. 

A single sublime utterance from it may suffice 
To guide a man toward truth and piety and mercy. 

O most eloquent of all who utter dad * [* = the Arabs] 

Your speech is honey to him who tastes and understands. 

With its jewels you adorned the naked neck of eloquence 
Until every phrase of prose bore poetic beauty. 

With every noble word you utter, you revive men’s hearts 
And bring dead aspirations back to life. 

[63] 


As we have seen in the case of al-Busiri’s Burdah, the purpose of the praise 
section of madlh nabawl is not a random enumeration of laudable traits; 
rather, just as in Arab-Islamic court panegyric the poet’s goal is to establish 
and confirm the unique authority and legitimacy of his patron as caliph or 
emir, etc., so in the case of madlh nabawl, the poet’s aim in his praise is to 
establish the unique position of Muhammad as the last and best of God’s 
prophets. Further, as in caliphal panegyric the poet sought to prove his 
patron’s supreme position as ruler of the Islamic Ummah vis-a-vis rival 
claimants, whether within or without Islamdom, so too in madlh nabawl, 
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the poet’s goal is to establish the prophethood of Muhammad and the truth 
of Islam and its superiority over its main contenders for religious truth — 
that is, Judaism, or more explicitly in the case of Nahj al-Burdah, Christi- 
anity, as the religion of Western imperialism and colonialism. In reading 
this section, then, we will see that Shawql is not merely establishing the 
authority and truth of Muhammad’s prophecy, but effecting a transition 
from prophetic praise to the Ihya 3 Project of Arab -Islamic cultural revival 
which lays the groundwork for the later more explicitly polemical and po- 
litical parts of Nahj al-Burdah (parts 7-12). 

Shawql opens the praise section (v. 47) invoking Muhammad’s 
unique position as Allah’s Chosen One (as his epithet Mustafa conveys, 
here alluded to in the noun of the same root, safwah), that Allah sent 
him as an act of mercy to mankind ( wa-md 3 arsalndka 3 ilia rahmatan 
lil- c alamlna [QK 21:107]), and, in accord with the tenets surrounding the 
doctrines of al-Haqlqah al-Muhammadiyyah (the Muhammadan Truth), 
the idea that Muhammad is the ultimate goal or purpose of Allah’s cre- 
ation (see below v. 52). He then turns in v. 48 to Muhammad’s position 
on Resurrection Day when, as his epithet Sahib al-Hawd al-Mawrud 
(Master of the Watering-Basin) indicates, he will preside over a basin. 39 
This doctrine is not based in the Qur 3 anic text, except inasmuch as the 
Hawd comes to be identified with the paradisical spring of Kawthar, but 
rather in Hadlth. It is said that the Ummah will gather there on Resur- 
rection Day. While the details are unclear, we can gather from the gen- 
eral symbolism of this figure that water represents life, that is, salvation, 
and that Muhammad plays a crucial role in dispensing it, with even 
other Messengers or Prophets coming to him as supplicants (WN v. 48). 40 
Again, Muhammad’s superiority over other Prophets and Messengers is 
the crucial point here. 

The next two verses (49-50) shift from theological to JAbbasid-style 
poetic-astrological images to describe Muhammad with the paradox of 
the sun — that is at once the highest orb in the distant heavens, yet its 
light illumines the earth below; likewise, the stars fall short of his lofty 
ancestry. 41 With this, the poet shifts to the Prophet’s noble ancestry (v. 
51), which was, of course, further ennobled by its glorious descendent, 
to conclude (v. 52) with Muhammad’s supernatural antecedents — that is 
the (Post-Classical) doctrines of al-Ntir al-Muhammadiyyah (the 
Muhammadan Light) and the related al-Haqlqah al-Muhammadiyyah 
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(the Muhammadan Truth, the Archetypal, Pre-Existent Muhammad; 
see chapter 2, BB v. 33). Al-Bishrl explains: 

It is related that God Almighty created the Muhammadan Truth (al- 
haqiqah al-muhammadiyyah ) from His light and that it revolved around 
the throne, and the lights of His epiphanies flooded over it; and those are 
the two lights which contained Muhammad, pbuh, before he was con- 
tained in the loins and wombs of his ancestors. . . . c Abd al-Razzaq related 
that Jabir ibn c Abd Allah al- Ansar! said: I said, “Oh Messenger of God, 
by my father and mother, tell me about the first thing that God Almighty 
created before all other things!” He replied, “O Jabir, before all other 
things, God Almighty created the light of your Prophet from His light.” 

(WN v. 52) 

With verse 53 Shawqi returns to the Sirah lore of the predictions of 
Muhammad’s coming, especially that of the Christian monk Bahira. 
Al-Bishri cites a tradition related by al-Bayhaql and Abu Nu c aym that 
the monk Bahira was in his cell when he saw Muhammad among a 
group of approaching riders, and a white cloud was shading him alone. 
They approached until they alighted in the shade of a tree near where 
Bahira was, whereupon the branches of the tree bent to provide shade 
for Muhammad. So Bahira queried him about certain signs he had read 
about and found that Muhammad agreed with the descriptions in the 
predictions, and he saw the seal of prophethood on his shoulder as had 
been predicted. Thereupon he embraced him and declared that this was 
the prophet whose coming the signs foretold (WN v. 53). 

The theme of Muhammad’s coming being foretold in the Torah and 
the Gospels ( al-Tawrah wa-al-Injll) had long been a potent element of 
Muslim polemic against the Christians and Jews. The prophet foretold 
by Moses in Deut. 18:5 (“The lord thy God will raise up unto thee a 
Prophet from the midst of thee, of thy brethren, like unto me; unto him 
ye shall hearken”; King James Version) is identified by Muslims as 
Muhammad. Under the name of Ahmad, an etymological variant of 
Muhammad, he is identified with the Biblical paracletos (counselor, 
helper), read by Muslims as pericletos (most praiseworthy = ahmad ), of 
John 14:16 (“And I will pray the Father, and he shall give you another 
Comforter, that he may abide with you for ever”; King James Version). 
Hence in the Qur 3 an we read, “Those who follow the Messenger, the 
unlettered Prophet, whom they find written of among them in the Torah 
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and the Gospel. . . (QK 7:157), and “When Jesus the son of Maryam 
said: 0 Children of Israel, I am the Messenger of God, confirming what 
came before me in the Torah and proclaiming the glad tidings of a Mes- 
senger who will come after me whose name is Ahmad. . . .” (QK 61: 6; 
WN v. 60). 42 These predictions surrounding the name Ahmad and physi- 
cal signs such as the “seal of prophethood” mark on the shoulder, then, 
are what the poet succinctly conveys in verse 53 with the jinds between 
the phonetically and semiotically proximate asma 3 (names; s. ism, root 
s-m-y) and its metathetic mate siyam (signs; s. simah, root s-y-m). 

Verses 54-57 and 62-67 offer a summation of Muhammad’s divine 
revelation and mission to the doubting Meccans or Qurashls. Shawql 
begins by evoking Muhammad’s long period of waiting in the cave on 
Mount Hira 3 for divine revelation to come to him through Jibrll (the 
archangel Gabriel). As al-Bishri notes, Muhammad had to spend a 
doubt-filled and anxious thirty-six months of prayer from the initial 
revelation, “Recite in the name of your Lord. . . .” (QK 96:1), until Jibrll 
appeared to him and cried, “You are truly the Messenger of God,” and 
then a further period of waiting until he received the revelation “O you 
who are wrapped in your cloak, rise and warn [mankind]” (QK 74:1), 
whereupon he began his prophetic mission (WN v. 57). 

This is followed by two verses of popular Sirah-derived “standard 
miracles,” of which al-Bishri tells us there are many examples and/or 
variants, of water gushing from the Prophet’s two hands (v. 58) and of a 
cloud following over the Prophet’s head to shade him (WN v. 58). Within 
the poetic, as opposed to narrative prose, formulation of these events, 
however, a symbolic meaning emerges. The thirst of the Prophet’s com- 
panions, especially in the context of verse 48, becomes a spiritual thirst, 
and his quenching their thirst thus becomes a spiritual life-giving, ad- 
umbrating the Prophet’s powers of revival with which this section cul- 
minates (v. 73). Similarly, “the best of continuous rains” of verse 59 takes 
on the standard Arabic poetic connotation to refer to the Prophet’s un- 
equalled generosity and magnanimity. 43 

Verses 60-61 take up once more the persuasive effect of Muhammad’s 
mission on Christian monks — again a powerful polemical element in 
the colonial context. This continues with verses 62-67, which ostensibly 
relate to Muhammad’s efforts to convert the Meccans and his tribe 
Quraysh but would seem in the present colonial context to refer to all 
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who would foolishly reject the Prophet’s message. For example, verse 66 
combines root-play on jahilin (ignorant) and tajhalun (ignore) to imply 
the falsehood and error of the Jahiliyyah (Age of Ignorance, i.e., the pre- 
Islamic period) with a double antithesis, first with al-hadl (the guide, 
also an epithet of the Prophet) and al-sadiq (truthful). The verse is ad- 
dressed in its immediate context to the Meccan or QurashI polytheists 
but, by extension, equally and allegorically to the poet’s contemporaries 
who ignore or deny the true faith. 

The remaining verses of this section, 68-74, focus in on the unique- 
ness of Muhammad’s message and miracle, which are one. That is, in 
keeping the Islamic doctrine of Tjaz al-QuTan (the unsurpassable rhe- 
torical beauty of the Qur 3 an), it is the divine origin of the Qur 3 an re- 
vealed to Muhammad that is the essential proof of his Prophethood, in 
addition to which he possesses among his shamadl, or virtues, extraor- 
dinary personal eloquence. In this respect, verse 69 echoes al-Busiri’s 
Burdah verses 91-93 in propounding a key element of Tjaz al-QuTan, 
namely that while other prophets’ miracles — such as Moses’ changing a 
staff into a serpent or Jesus’ raising the dead — are one-time occurrences 
that are now over, the miraculous rhetorical power of the QuTan is 
eternal and permanently effective. That is, as Shawql states in verse 69, 
the ayat (s. ayah; the word means both “QuTanic verses” and “mira- 
cles”), are ancient, indeed pre-eternal, and at the same time forever 
new — that is, forever efficacious, so that even a single word or sentence 
may lead a man to “truth, piety, and mercy,” that is, salvation. To exem- 
plify this last proposition, al-Bishrl adduces the renowned episode of the 
conversion of the Meccan oligarch al-Walld ibn al-Mughlrah (father of 
the illustrious general of the Islamic conquests, Khalid ibn al-Walld). 
Upon hearing Muhammad recite: “God commands justice, good deeds, 
and generosity to one’s kin, and He forbids foul deeds, loathsome acts, 
and injustice, admonishing you so that perhaps you will take heed” (QK 
16:90), he said, “By God, [these words] possess a sweetness and elegance, 
the least of which is a copious downpour, the best of which is abundant 
fruit. Surely these are not the words of a mere mortal,” whereupon he 
converted to Islam (WN v. 71). The continued efficacy of Muhammad’s 
message is, of course, the crux of ShawqI’s message in Nahj al-Burdah. 

Shawql closes part 4 with a poignant and powerful three-verse (72-74) 
apostrophe to the Prophet in which he brings the precept of the eternal 
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veracity and efficacy of Muhammad’s miracle — the Qur'an — and the 
Prophet’s own personal eloquence to bear on the present condition of the 
Islamic Ummah. What is essential here is the identification of eloquence — 
and in these verses the poet has shifted from the Qur 3 an itself to 
Muhammad’s own personal eloquence — with the power to revive. This 
curative, restorative power of the beauty/truth of Muhammad’s eloquence 
is first introduced in verse 72 in calling his speech “honey” or “honey- 
comb” ( shahd ). As al-Bishri astutely points out, “honey” is intended here 
not merely to convey the sweetness and beauty of Muhammad’s speech, 
but also its properties as a spiritual restorative, that is, his words cure the 
soul just as honey is used medicinally to cure the body (WN v. 72). Shawqi 
adds rhetorical intensity to create a sense of momentum as he reaches the 
climax and closure of part 4. Employing a double tibdq (adorned/naked// 
prose/poetry), he praises the eloquence of Muhammad as so powerful that 
his prose utterances have all the beauty of poetry (v. 73). Finally, the poet 
brings all his rhetorical might to bear in the closing verse of part 4 (v. 74), 
where, through the root-play on “word/utter” (qawllqa’il), intensifying 
repetition of tuhyi (revive, bring back to life), and the antithesis between 
life and death (tuhyi / may y it), he drives home his message of the revival of 
the spiritually dead and politically moribund Islamic Ummah through the 
word of the Prophet (cf. BB v. 46; NB vv. 116 and 190). 

Further, we should note that himarn (aspirations, sing, himmah) of the 
phrase tuhyi mayyita al-himami (“revive dead aspirations,” lit.: “those 
whose aspirations are dead”) is a literarily and culturally loaded term 
rooted as far back as Jahili poetry. It denotes determination, ambition, and 
resolution, with an energetic forward-looking zeal that distinguishes it 
diametrically from its root-mate hamm, pi. humum, which denotes para- 
lyzing cares and anxieties. The choice of himam, then, in this context 
points toward quite worldly political and military ambitions, as indeed 
al-Bishri comments: that the words of the Prophet “made the ambitions 
(himam) of his Companions and Successors reach the Gemini, until king- 
doms became subject to them and difficult obstacles were easily overcome” 
(WN v. 74). What is above all important in the context of the present argu- 
ment is that Shawqi has mustered carefully chosen elements of traditional 
madih nabawi to bring them at last to bear on his climactic conclusion: that 
the Prophet Muhammad’s words (that is, Qur 'an and Hadlth Nabawi) are 
a source for Islamic political and cultural revival. 
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A further level of discourse is at play here as well. Inasmuch as 
Shawql is a, or the, leading proponent of the school of poetry termed 
Ihya 3 (Revival; conventionally translated as Neo-Classical), his reitera- 
tive insistence on its verbal form tuhyi (revive) should alert us to the fact 
that this poem, indeed the entire project of the Shu'ara 3 al-Ihya 3 (Poets 
of the Revival), is not the mere resuscitation of classical Arabic poetry 
and language, but above all, the revitalization of a moribund Arab-Is- 
lamic civilization through the recuperation of the cultural values of the 
classical (normally the High Abbasid Golden Age) period. Furthermore, 
then, Shawql sees himself as the poetic counterpart of the Prophet in the 
Ihya 3 Project. In this respect, verse 74, as indeed its rhetorical highlight- 
ing indicates, is a key structural marker in the poem, pointing the way 
to the polemical-political sections of parts 7-12. 

PART 5: SIRAH THEMES (w. 75 — 99) 

[The Birth of the Prophet] 

75. Glad tidings of the Guide and his birth spread east and west, 

Like light that penetrates the dark of night, 

76. It snatched the blood from Arab despots’ hearts, 

And put to flight the foreign tyrants’ souls. 

77. It so alarmed the battlements of Iwan Kisra that they cracked, 

From the shock of truth, not the shock of bold warriors’ advance. 

78. When you came you found mankind in chaos, 

Like stone idols enthralled by stone idols, 

79. And the earth was filled with injustice 

And subjected to every despot who held sway over mankind. 

80. The Persian overlord oppressed his subjects, 

While pride left Rome’s Caesar blind and deaf to his people’s plight. 

81. They tortured God’s worshippers on false pretexts, 

And slaughtered them like sacrificial sheep. 44 

82. Among mankind, the strong shed the blood of the weak, 

Like lions killing sheep or whales killing minnows. 

[The Night Journey and Ascension] 

83. God conveyed you by night to the Farthest Mosque, 

Where His angels and Messengers stood gathered to receive you. 
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84. When you strode in, they thronged around you, their master, 

Like stars around the full moon, or troops around their flag. 

85. Each one of noble station, they followed you in prayer, 

For whoever follows God’s beloved will triumph. 

86. Passing close by them, you traversed the heavens — or what lies above them — 
On a luminous mount with a bridle of pearl. 

87. Yours was a mount that, due to your might and dignity, has no equal 
Among swiff steeds or hard-treading she-camels that leave traces on 

the ground. 

88. Buraq is of the Maker’s will and of His make, 

And God’s power is above all suspicion and doubt. 

89. Until you reached a heaven to which 
No wing can fly, no foot can walk. 

90. As if a voice had said, “Let every prophet stand according to his rank,” 
And, “O Muhammad, this is God’s throne, so touch it!” 

91. You have written out the sciences for both religion and the world, 

O reader of the Tablet! O holder of the Pen! 

92. Your mind comprehends the secrets of both religion and the world; 

The stores of science and knowledge were laid open before you. 

93. Your closeness to God has multiplied beyond reckoning 

The pendants of favor bestowed upon you, and the necklaces of grace. 

[The Miracle of the Cave] 

94. Then ask the band of polytheists who were pasturing their herds 

round the cave 

(Who, except to pursue God’s Chosen One, would not have pastured 
there): 

95. Did they see the pure trace or hear the whisper 
Of voices glorifying God or reciting the Qur 3 an? 

96. Did they think the spider’s web was a forest 

And the dappled doves that hovered there were vultures 

97. So that they turned back, cursed by the very ground they traversed, 

Like falsehood put to flight by the majesty of truth? 

98. But for God’s hand, the two companions would not have been safe; 

But for His watchful eye, the pillar of religion would not still stand. 
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99. They were concealed and covered by the wing of God, 

And whoever is enfolded in God’s wing will not be harmed. 

[64] 

In the structural configuration of al-Busiri’s Burdah, as we saw in chap- 
ter 2, the Sirah-derived passages (BB parts 4-9) function primarily as 
extensions of the Prophetic Praise (BB part 3) and lead into Supplication 
and Plea for Intercession (BB part 9). Shawqi configures his poem some- 
what differently: his Slrah themes (NB part 5) are also extensions of the 
Prophetic Praise (NB part 4), but they lead into a further Metapoetic 
Recapitulation of Prophet Praise (NB part 6). In part 5, which I have 
labeled Slrah Themes, we find that in contrast to parts 1-3 of Nahj al- 
Burdah (vv. 1-45), where Shawqi has expanded upon al-Busiri’s parts 1-2, 
his treatment of Sirah themes is more condensed than that of his prede- 
cessor, and, indeed, only three themes are developed in this part: The 
Birth of the Prophet (vv. 75-82); The Night Journey and Ascension (al- 
Isra 3 wa-al-Mi c raj, vv. 83-93); and The Miracle of Muhammad and Abu 
Bakr in the Cave (vv. 94-99). Other Sirah themes of al-Busirfs Burdah 
have been given condensed treatment elsewhere in Nahj al-Burdah — 
such as the miraculous nature of the Qur 3 an and other, lesser, miracles 
(NB part 5), and the Prophet’s Jihad and Military Campaigns (BB part 
8), which we find in Nahj al-Burdah thematically reconfigured in the 
polemic-political section, part 8. The effect of Shawqfis condensation is 
to bring each Sirah theme to focus on a particular idea. 

1) The Birth of the Prophet (vv. 75-82). Notice, that, especially com- 
pared with al-Busiri (BB part 4, vv. 59-71), who presents a rhetorically 
dense passage designed to foreground the cosmic and miraculous effects 
of the Prophet’s birth, Shawqi mentions only one of these — the cracking of 
the Sasanian Arch of Chosroes at Ctesiphon (v. 77). Shawqi opens his pas- 
sage (v. 75) with the description of the birth of the Prophet as light penetrat- 
ing darkness. This sets the stage for the thematic focus of the passage 
around the theme that Islam brought mankind “light,” that is “enlighten- 
ment” of truth, justice, and civilization, to replace the “darkness” of false- 
hood, tyranny, and chaos that had up until then oppressed them. 

In fact, however, this passage does not deal much with the birth of 
the Prophet, focusing instead on the chaos and tyranny that mankind 
suffered before his coming. 45 It is not rhetorically complex, but rather the 
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poet drives home his message by densely lading it with what we might 
term the “diction of oppression”: zulam (darknesses, s. zulmah — closely 
related to zulm, oppression) (v. 75); al-tdghun (despots), al-bdghun (ty- 
rants) (v. j6);fawdd (chaos) (v. 78 );jawr (persecution, injustice, oppres- 
sion), taghiyah (despot) (v. 79); yabghl (oppress, tyrannize), asamm 
([morally] deaf), c aml (for c amin; [morally] blind) (v. 80) — the last two 
inevitably evoke the QuGanic condemnation of those who refuse 
Muhammad’s message as “deaf, dumb, and blind” ( summun bukmun 
c umyun [QK2U8, 2:171]); yu c adhdhiban (torture ) — ; yadhbahdn (slaugh- 
ter) (v. 81); yaftiku (shed blood) (v. 82). 

As contextualized in the poem, these catch-words of violence and 
tyranny are associated with Arab as well as foreign (or Persian, c ajani) 
despots, but the overall emphasis is on the Persian (Sasanian) and espe- 
cially Roman empires, the main contenders for power at the advent of 
Islam, but especially the Romans. On the one hand, the Caesars of Rome 
had become a byword for tyranny, and verse 81 in particular seems to 
refer to their persecution of the early Christians, especially in the gladi- 
atorial arena. More important for Shawqi, however, in the context of the 
British occupation of Egypt, is that the British Empire and the Christian 
West generally are perceived as the heirs to the Roman Empire. Therefore 
Roman persecution, torture, and slaughter, of c ibdd Allah (God’s wor- 
shippers), that is, the early Christians (v. 81), reads allegorically as con- 
temporary British persecution of Muslims. Certainly, in the aftermath 
of the Dinshaway Incident (1906, 1907 — see above) with its rigged courts, 
brutal sentences, and barbaric public floggings and executions, for the 
Egyptians of 1910 this reading is inescapable. This passage concludes its 
description of the reign of injustice by citing the “law of the jungle” 
whereby the strong shed the blood of the weak (v. 82). 

Shawqi’s redirection of al-Busiri’s model to focus on the reign of 
tyranny before the coming of Islam is clearly not arbitrary; rather, it is 
intended allegorically to identify Persian and especially Roman tyranny 
at the time of the advent of Islam with the current state of Egypt and the 
Islamic world generally under the yoke of Western domination. This 
allegory entails a crucial corollary: that just as the light of Islam came to 
dispel the darkness of pre-Islamic, Persian and Roman, oppression and 
tyranny, so too should the revival of Arab-Islamic civilization in the 
twentieth century put an end to Western oppression of the Islamic East. 
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In this respect, then, the theme of the Birth of the Prophet in Shawqi’s 
Nahj al-Burdah is meticulously constructed to pave the way toward his 
political-polemical formulation of Ihya 3 (Revival) in the final sections 
of the poem. 

2) The Night Journey and Ascension (al-Isra 3 wa-al-MTraj). We have 
already seen in al-BusIri’s Burdah, Part 7: The Night Journey and Ascen- 
sion (vv. 105-117), how Shawqi’s predecessor narrowed the rich body of 
material associated with the Prophet’s Night Journey from Mecca to 
Jerusalem and back, and his Ascension from Jerusalem to the heavens, 
where he approached God’s throne, to a precise poetic formulation of 
those elements that highlight the poet’s central concern: the superiority 
of Muhammad to all other prophets and the concomitant superiority of 
his Ummah to all other (religious) communities. Again, as we have noted 
before, this performs the contractual obligation of madlh nabawi, estab- 
lishing and confirming through its “praise” the unique authority of the 
Prophet Muhammad and the veracity of his message. Shawqi follows 
al-Busiri’s lead in likewise leaving aside much of the vast lore associated 
with the Prophet’s initiatory journey (see BB part 7) to focus on those 
elements that establish Muhammad’s unrivalled and unique authority 
as the Seal of the Prophets, and then further directs the topic toward his 
own Ihya 3 -determined poetic-polemic purposes. 

The QuGanic textual foundations for the Sirah literature and popu- 
lar lore of the Night Journey and Ascension are, for the former, “Glory 
to Him who took His servant by night from the Sacred Place of Prayer 
(1 masjid al-haram ) to the Furthest Place of Prayer ( al-masjid al-aqsa), 
whose precinct We blessed so that We might show him some of Our 
signs . . . ( dyatind = signs, also: miracles, QuHanic verses [QK 17:1]). 
Associated with the Ascension are the verses: 

By the star when it falls, your companion has not erred or gone astray, 
and he does not speak out of personal desire, but rather from inspiration 
that has come down to him. There instructed him one [Jibril or Allah] of 
great power, imbued with strength, who stood on the highest horizon, 
then approached and drew near, until he was two bow-lengths away or 
closer. Then he revealed to his servant his revelation. The heart has not 
lied about what it saw. Will you then dispute with him over what he sees? 

And he saw him in another descent by the Lote-Tree of the Furthest Limit 
near which is the Garden of the Refuge. Then the Lote-Tree was shrouded, 
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but his sight did not swerve or stray. He saw the greatest of the signs of 

his Lord. (QK 53:1-11) 

This second QuHanic passage with its short rhymed verses (saj c / fawasil) 
has a lapidary, incantatory style that is extremely rhetorically effective 
in its evocation of the mystery and majesty of divine revelation. How- 
ever, in strictly prosaic expository terms (which, of course, are not the 
purpose of the Qur 3 an) it is somewhat obscure, especially as regards the 
antecedents of pronouns. 

At this point, QuHanic commentary, Sirah literature, and popular 
lore take over to generate cohesive prose narratives of these events. 46 
From the Qur 3 an itself, though, the essential message is clear and strik- 
ingly phrased. For the first passage, God has taken his servant Muhammad 
on a nocturnal journey and showed him some of His signs. For the sec- 
ond, the antecedents of the pronouns are open to interpretation, but 
again, it strikingly conveys the message that Muhammad’s revelations 
are of divine inspiration. The prose narratives add the miraculous mount, 
Buraq, described as a white riding beast between the size of a donkey 
and a mule, whose hoof-steps carry it as far as its eye can see. 47 This beast 
carries the Prophet to Jerusalem, where he leads in prayer, that is, serves 
as leader or imam to, the other prophets, specified in some narratives as 
Ibrahim, Musa, c Isa, Da 3 ud, and Sulayman. 48 Muhammad’s superiority 
to the other Prophets is presented quite explicitly in the Ascension nar- 
ratives where, leading a procession of angels, he systematically greets 
and then bypasses each of the seven heavens with its associated Prophet 
(1, Adam; 2, c Isa and Yahya; 3, Yusuf; 4, Idris; 5, Harun; 6, Musa; 7, 
Ibrahim), until he comes within two bow-lengths of Allah and ap- 
proaches His throne, where he receives knowledge that has been im- 
parted to no human being but him (see chapter 2, BB part 7). 

Like the QuGanic text, the poetic text eschews the narrative cohesion 
of the prose renditions in favor of a rhetorically focused insistence on the 
message. In the case of madih nabawi, of course, both literary and popular 
versions of al-Isra 3 wa-al-Mi'raj are already well known to the poet’s audi- 
ence and require merely to be evoked, not reiterated. Against this back- 
ground, then, as well as such well-known poetic antecedents as al- Busin’s 
Burdah, Shawqi’s verses 83-85 effectively encapsulate the Night Journey. 
He conveys the superior status of Muhammad through his images of ritual 
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or bodily practice. The communicative effect of such postures is termed by 
Connerton “the choreography of authority,” as he explains: 

The importance of posture for communal memory is evident. Power and 
rank are commonly expressed through certain postures relative to others; 
from the way in which people group themselves and from the position of 
their bodies relative to the bodies of others, we can deduce the degree of 
authority which each is thought to enjoy or to which they lay claim. We 
know what it means when one person sits in an elevated position when 
everyone around them stands; when one person stands and everyone else 
sits. . . . There will of course be disparities between cultures in the mean- 
ings ascribed to some postures, but, in all cultures, much of the choreog- 
raphy of authority is expressed through the body . 49 

It is just such postures and positions that the poet exploits to convey the 
superior status of the Prophet Muhammad: v. 83: the angels and prophets 
stand in attendance, waiting to receive Muhammad; v. 84 Muhammad 
strides before them, as we would imagine a general surveying his troops, 
and they throng around him as stars around a full moon, or troops around 
a flag. Finally, in v. 85, the angels and prophets, however exalted their own 
status, are ranked behind Muhammad as they follow him in prayer, where 
he serves as leader, imam. The emphasis on bodily practice as an expression 
of rank and authority in the images and diction of these verses should re- 
mind us of Shawqi’s similar methods in describing his own submission and 
clinging to the Prophet in verses 42-44, as discussed above. The final 
hemistich of v. 85, with its inverted expression ( qalb ), succinctly encapsu- 
lates in its antithesis of triumph ( yafuz ) and submission ( ya?tamimi ) of the 
hierarchy of power: to triumph, even for prophets and angels, one must 
submit to the authority of Allah’s chosen Prophet. 

Verses 86-90 constitute Shawqi’s reprise of Muhammad’s Ascen- 
sion. The first three verses, much to al-Bishri’s consternation, feature 
Muhammad’s magical mount, Buraq. Al-Bishri is at pains to insist that 
Buraq served as the Prophet’s mount for the Night Journey from Mecca 
to Jerusalem, but that the Ascension was accomplished by means of a 
ladder or stairway ( mi c raj ) (WN vv. 86, 89). For poetry, however, popular 
imagination trumps theological learning. We can appreciate Shawqi’s 
choice when we consider the iconographic primacy in manuscript il- 
lustrations of Muhammad mounted on Buraq (often portrayed with a 
female human face) and surrounded by angels. Although technically this 
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may be meant to illustrate the Night Journey (and other pictures show 
Muhammad being carried on the back of Jibril ascending the heavens), 
it has become in popular Islam the emblematic referent to al-Isra 3 wa- 
al-Mi c raj and an iconic representation of Muhammad’s exalted status. 
We can understand, too, that the image of Muhammad mounted on 
Buraq does not merely serve as a pictorial illustration of a narrative ele- 
ment, but comes to function iconographically as an Islamic religious 
equivalent of the equestrian statue: that is, the monumental representa- 
tion of power and authority. Now translated from a horse to a divinely 
created mythical-magical mount and from the earth to the heavens with 
an entourage of angels, the image of Muhammad mounted on Buraq 
adds to the political and military authority conveyed by the equestrian 
statue an apotheotic aura entirely consistent with the belief in 
Muhammad’s unrivalled status among God’s creatures. The Ascension 
culminates in verses 89-90, in which Muhammad’s preeminent rank is 
conveyed through his reaching a heaven that no wing or foot has ever 
reached before (89), and he alone of all the prophets approaches and, it 
seems, touches God’s throne. Again, al-Bishri is concerned with the 
theological detail and insists that Muhammad could not really touch 
God’s throne (WN v. 90). Poetically, of course, what is intended is 
Muhammad’s unique proximity to and favor with Allah (see v. 93). 

The most interesting verses of this passage in terms of the Ihya’ Project 
are verses 91-92. The culmination of the Ascension, as the original Qur’anic 
passage states quite explicitly, is Allah’s revelation/inspiration to 
Muhammad, that is, revealing some of His dydt — “signs” in this context, 
but otherwise equally miracles or QuGanic verses. Shawql, in accordance 
with the Ihya’ imperative, eschews the common esoteric and/or mystical 
readings of such “signs” to interpret them rather in Enlightenment terms 
of both moral and practical science, knowledge, and wisdom. The dis- 
course of the Western-influenced thinking of the nineteenth- and early 
twentieth- century Egyptian liberal intellectuals commonly associated tra- 
ditional Islamic concepts of al-Lawh al-Mahfuz (the Preserved Tablet) and 
al-Qalam (the Pen), whereby all God’s decrees have been written, 50 with 
the poplular fatalism of the Islamic world which they saw as the main 
source of its backwardness ( jumud ) and the major obstacle to modern 
enlightened development. Quite remarkably, Shawql has reconceived the 
Preserved Table and the Pen in such as way as to identify them with pre- 
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cisely those terms that have in his day become associated with progressive 
and liberal modern thinking: c ulum (sciences) (v. 91), Him (science), hikam 
(knowledge) (v. 92). By invoking the otherwise cliched expression of Islam 
as al-dln wa al-dunya (“religion and world” — that is, as offering precepts 
both for religious and practical, political, life) in verse 91, Shawqi trans- 
forms or extends its sense to embrace the religious sciences and moral 
precepts on the one hand, and the modern sciences on the other. This 
continues in verse 92, where the secret ( sirr ) revealed to the Prophet now 
conjoins religious and scientific precepts, as does the store of knowledge 
that has been uncovered for him. 

The importance of Shawqi’s interpretation of Islam in these verses 
should not be underestimated. What he has done is to resolve the conflict 
between those Muslims who cling to traditional religion and reject modern 
secular liberalism as godless and those modern liberal secularists who 
condemn Islam as a stronghold of backwardness, fatalism, and supersti- 
tion. Shawqi does this in the manner of the IhyaVNahdah intellectuals and 
Islamic reformers, such as Jamal al-Din al-Afghani and Muhammad 
c Abduh, by defining Islam as essentially enlightened, scientific, and just — 
and this, in turn, he accomplishes by a quite stunning conjoining (vv. 91- 
92) of the most traditional Islamic terms al-dln wa al-dunya, al-Lawh, al- 
Qalam, al-sirr, inkashafat (religion and world, the Tablet, the Pen, the 
secret, be revealed) with terms such as c ulum, Him, hikam (sciences, science, 
knowledge), which, however rooted they are in the religious tradition, have 
become by the late nineteenth and early twentieth centuries bywords for 
Western science and learning. In brief, Shawqi has achieved in poetry the 
Islamic Reformist identification of Islamic tradition and Western Enlight- 
enment humanism and science, which he will develop at length in the later 
sections of the poem (especially parts 9, 10, and 11). 

Verse 93 seals this passage by invoking Muhammad’s closeness to 
Allah as the source of the countless favors and graces bestowed upon 
him. Although this verse sounds altogether lyrical in its metaphors of 
“pendants of favor,” “necklaces of grace,” it is interesting to note that 
al-Bishri takes these favors and graces to be c ulum (sciences or knowl- 
edge) (WN v. 93). 

3) The Miracle of Muhammad and Abu Bakr in the Cave. In the 
prose accounts of the Prophet’s miracles, God’s protection of the two 
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companions as they hid in the cave from the pursuing Meccan polythe- 
ists is quite simply presented. Al-Qadi Tyad writes: 

It is related on the authority of Anas, Zayd ibn Arqam, and al-Mughirah 
ibn Shu c bah that the Prophet (pbuh) said: “On the night of the Cave, God 
commanded a tree to grow in front of the Prophet (pbuh) and conceal 
him; and he ordered two doves to stop at the mouth of the cave.” And 
another hadlth says, “the spider wove its web at the cave’s entrance, so 
that when his pursuers came and saw this they said, ‘If there were anyone 
inside the cave the two doves would not be at its entrance,’ and the Prophet 
(pbuh) heard what they said. Then they departed .” 51 

Shawql, in his poetic rendition, follows in part al-Busiri’s cognate pas- 
sage (BB part 5, vv. 76-81), where this event serves to undergird the poet’s 
oath that he has never come as a supplicant to the Prophet except that 
his request, for justice, protection, physical or spiritual bounty, has been 
granted. At the same time, however, Shawql changes the rhetorical em- 
phasis to begin by first foregrounding the Meccan polytheists who re- 
jected and persecuted God’s Chosen Prophet (vv. 94-97). To his rhetori- 
cal question, following al-Bishri’s interpretation, “Ask the polytheists 
what frightened them away — did the Prophet’s footprints or the voices 
reciting the Qur 3 an strike fear in their hearts? — In their terror, did they 
think the spider’s web a forest? The doves vultures?” (WN vv. 94-97), he 
answers that it was God alone that protected them. 

Much as al-Busiri did, Shawql extends this one-time miracle to an 
abiding religious principle. In each of verses 97-99, the first hemistich 
refers specifically to the Miracle of the Cave, while the second presents 
an abiding Islamic truth ( hikmah or aphorism). Thus the fleeing Meccan 
polytheists (97a) are “like falsehood put to flight by the majesty of truth” 
(97b); God’s hand protecting Muhammad and Abu Bakr (98a) is fol- 
lowed by the aphoristic: “But for His watchful eye, the pillar of religion 
would not stand” (98b); finally, in a lovely lyrical verse in which the poet 
extends the doves’ wings to a metaphor of divine protection: the “wing 
of God” conceals the Companions (99a), and moreover, the passage con- 
cludes, “Whoever is enfolded in God’s wing will not be harmed” (99b). 
The careful rhetorical structure of verse 99 gracefully balances the rep- 
etition of “wing of God” ( jindh Allah) in the middle of each hemistich 
and brings the passage to a sonorous and semantically concise closure 
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through the alliteration of liquids (/, m, n ) and the combined jinds and 
tibdq oiyadummu (protect, enfold) and yudami (be harmed). 

The effect of the repeated movement from the particular to the general 
in verses 97-99 is to extract a permanent truth from even the passing mir- 
acle. Further, within the colonial context of Shawqi’s day, the polytheists 
who persecute Muhammad and Abu Bakr find an analog in the British 
occupation and its persecution of contemporary Muslims. The Miracle of 
the Cave thus is transformed from an episode in the Sirah of the Prophet 
to an exemplar of Allah’s abiding protection of the Believers. 

PART 6: METAPOETIC RECAPITULATION OF 
PROPHETIC PRAISE (w. IOO-II7) 

100. O Ahmad of goodness, I have the dignity of being named for you, 

And how can one named for the Messenger not reach exalted rank? 

101. The panegyrists and the lords of passion* are all followers [* = Sufis] 

Of the preeminent Master of the redolent Mantle.* 

[* = al-Busiri, al-Burdah] 

102. His praise for you springs from sincere love and passion, 

For true love dictates true words. 

103. As God is my witness, I do not strive to surpass him, 

For who could vie with the downpour of so widespread a cloud? 

104. I am merely one of those who emulate him, and surely he who tries 
To emulate your saint is not to be rebuked or blamed. 

105. Praise of the Prophet is a station conferred by the Most Merciful; 

Its awful dignity strikes dumb even the most silver-tongued Sahban, 

106. For the full moon falls short of you in beauty and nobility; 

The sea falls short of you in bounty and munificence. 

107. The haughty mountains, if you challenged them in height, would sink; 

If you vied in beauty with the gleaming stars, you would outshine them; 

108. The lion when it pounces is not as bold as you 

When you march against an iron-clad warrior bristling with weapons. 

109. Though in war you make the hearts’ black grains bleed, 

Yet the hearts of the brave and valiant yearn for you. 


110. Wherever armies clashed, God threw His love and dread 
Behind Aminah’s son, Muhammad. 
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111. Your face amidst the battle-dust is like the full moon [badr] on a 

dark night: 

Whether it is veiled by clouds or not, it shines. 

112. Like a full moon [badr], Muhammad rose at Badr and his radiant 

countenance 

Was like the new moon of victory shining through the gloom of night. 

113. In the Qur J an you were called an orphan to honor you, 

For the uniquely precious pearl is called an “orphan.” 

114. When God apportioned His blessings among mankind, 

You were allowed to choose your blessings and your lot. 

115. Whether you say “no” concerning an affair or “yes,” 

God’s choice is in that “no” and in that “yes.” 

116. Your brother Jesus called a dead man back to life and he arose, 

But you revived whole generations of decaying bones. 

117. Ignorance is death, so if another miracle is granted you, 

Then raise mankind from ignorance or from the grave. 

[65] 

Part 6 forms not only both climax and metapoetic recapitulation of the 
theme of Prophetic praise, but also the completion of movement I of the 
poem. As such, it concludes the more traditional madlh nabawi themes 
and structure (with the partial exception of part 12) that follow the model 
of al-Busiri’s Burdah and sets the stage for Shawqi’s new IhyaMnformed 
political-polemical passages (NB parts 7-11, and 12) that form the second 
movement of the poem. We are alerted to the heightened emotional 
urgency of this passage by the change from the third-person “he” that 
has dominated parts 4 and 5, to the second person “you” and the dra- 
matic apostrophe, “O Ahmad!” that opens part 6. 

Shawqi’s evocation in verse 100 of his base-text, al-Busiri’s verse 146, 
both establishes the cognation between the two texts and highlights the 
dramatic effect of Shawqi’s rhetorical choices. The metapoetic substance 
of the opening passage (NB vv. 100-105) concerns the complex dynamic 
between the identities of Ahmad Shawqi, Ahmad/Muhammad the 
Prophet, and Muhammad al-Busiri, the Master of the Burdah. The initial 
“O Ahmad!” thus has three possible referents, until further defined. For 
just as we noted above (NB part 4) that Shawqi sees himself as the poetic 
counterpart to the Prophet in bringing a message of redemption/Ihya 3 



196 • THE MANTLE ODES 


to the Islamic Ummah, a shared name suggests some measure of shared 
identity, as the blessing traditionally associated with being named after 
the Prophet, Muhammad or Ahmad, indicates. 52 This (con)fusion of 
identities on the principle that nomen est omen is rhetorically mimicked 
in the three-fold root-play of v. 100: tasmiyah and saml (“naming” and 
“namesake,” from the root s-m-y) and yatasdma (“reach exalted rank” 
from the root s-m-w). The other issue of identity is one of imitation, that 
Shawql (NB v. 101), like all the other poets of madih nabawl and the pas- 
sionate devotees of the Prophet (Sufis), is following the model of the 
“preeminent Master of the Burdah,” that is, al-Busm. The intensity of 
the praise passage and the intimate association of the Prophet with 
madih nabawl and its practitioners is further suggested in the metathetic 
root-play (the roots h-m-d and m-d-h both denote “praise”) of the open- 
ing words ofvv. ioo-io2:yd 3 'Ahmadu , al-madihuna, madlhuhu (Ahmad 
“the most praiseworthy,” “the praise-poets,” “his praise”). Furthermore, 
in a manner that is, no doubt, intended to reflect Shawqfs own motiva- 
tions and intentions, he states in v. 102 that al-Busirfs praise for the 
Prophet is a pure, sincere expression of his love for him, unadulterated 
by any worldly or material motives or goals. 

Inasmuch as the Arabic term mu c aradah (contrafaction) conveys 
opposition and challenge — to try to outdo a rival — Shawql is careful to 
define his present poetic undertaking with regard to al-BusIrl. He insists, 
therefore, in vv. 103-104 that Nahj al-Burdah is an attempt not to surpass 
al-Busirfs masterpiece, but merely to emulate Muhammad’s “saint” or 
“friend” (wall). Finally, in v. 105, Shawql concludes this metapoetic pas- 
sage on the nature of madih nabawl by declaring that to praise one so 
great as the Prophet is beyond human capacity; it is, rather, an awful 
dignity conferred by God, or, as we might say, a humbling responsibility. 
As al-Bishri explains, even the greatest of proverbial orators, Sahban, 
would be struck dumb by this task, which can only be accomplished with 
divine help (WN v. 105). 

In metapoetic terms, Shawql has defined the elements of the formi- 
dable double challenge that he faces in composing a madih nabawl follow- 
ing the model of al-Busirfs Burdah. The first is the undisputed preemi- 
nence of that work in the genre of madih nabawl. Shawql claims that he 
would not presume to try to surpass it, but what, we should ask, would be 
the point of composing a lesser poem? Clearly there is a poetic competition 
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involved, for poetic contrafaction by its very nature calls for a comparison 
and evaluation of the base-text and the new text, and Shawqi has followed 
al-Busiri’s Burdah so closely that such a comparison is inevitable, as we will 
discuss in the conclusion. The second challenge has to do with the 
mamduh — that is, that the subject and recipient of the praise is the Prophet 
Muhammad, who surpasses all mankind in every praiseworthy quality 
and virtue, whose enumeration and description therefore exceed the poet’s 
expressive capacities. Shawqi’s response or resolution to this double chal- 
lenge, that to compose madlh nabawi is a “station conferred by the All- 
Merciful” ( maqdmun min al-rahmani muqtabasun), is then altogether 
stunning, For just as the synonymity of his name and the Prophet’s of verse 
100 has insinuated some level of identification or correspondence between 
the two, so too “a station conferred by the All-Merciful” is a phrase emi- 
nently applicable to prophethood as well as to the composition of prophetic 
praise poetry. Thus, Shawqi is at once establishing a bond of identification 
between himself and the Prophet and suggesting that his poem is the result 
of divine inspiration or aid. The latter proposition has the effect of under- 
mining Shawqi’s modest demurral of vv. 103-104. However much his per- 
sonal modesty or sense of intimidation may make him refrain from chal- 
lenging the Master of the Burdah, divine aid, needless to say, makes 
anything possible. 

In light of this reading of vv. 100-105, then, the remaining verses of 
part 6 (106-117) in particular, and the entire Nahj al-Burdah in general, 
constitute Shawqi’s response to this double challenge: one whose out- 
standing (even superior) poetic beauty he does not attribute to his own 
presumption of superior talent, but rather to divine aid — what we might 
otherwise understand as “(poetic) inspiration.” It is as if, after v. 105, he 
says, “Here goes!” as he throws all his poetic and rhetorical skills, par- 
ticularly the badl c - style rhetoric of High 'Abbasid court panegyric, into 
demonstrating the impossibility of describing that which is above and 
beyond all description. The rhetorical sleight of hand he engages in here, 
especially in vv. 106-108, is that in ostensibly demonstrating the impos- 
sibility of expressing the Prophet’s virtues, he in fact expresses them. In 
other words, the poet achieves the impossible, a sort of poetic “i c jaz.” 
This he accomplishes through a negation of all the conventional similes 
of beauty, generosity, etc. The effect of the simplicity and beauty of verse 
106 with its parallelism of the two hemistichs and its emphatic reitera- 
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tion of dunaka (“falls short of you,” literally, beneath you, below you) is 
not merely to express the unrivalled beauty and generosity of the Prophet, 
but to declare the inadequacy of the Arabic poetic idiom to express it. 
The verse is a conundrum inasmuch as it beautifully expresses this idea 
and thereby contradicts it. Verses 107-108 follow a similar logic, declar- 
ing that the Prophet’s (metaphorical) height makes lofty mountains sink; 
that he outshines the stars and is bolder than the lion. That is, all the 
conventional similes fall short. 

Verses 109-112 describe the Prophet’s valor on the battlefield, cul- 
minating in verses 111-112 with a dense word-play centering around the 
full moon ( badr ) as a symbol of the Prophet and the miraculous early 
Muslim victory over the Meccan polytheists at the Battle of Badr (2 ah ), 
and related terms for luminosity and darkness. This picks up the light 
versus darkness imagery and diction of the Birth of the Prophet passage 
(NB part 5, vv. 75-82); thus, v. 111, badru dujan (full moon of a dark 
night); yudPu (shine), multathim (veiled [twice]); v. 112, with even more 
intensity: badr (full moon), tatall c a (rise [of a heavenly body]), Badr 
(proper name of the battle-place), ghurrah (bright face, luminosity 
[twice]), tajlu (appear, shine), dajt (dark), al-zulami (darknesses). The 
imagery of luminosity is joined to the concept of Muhammad’s unique 
status in verse 113 through a pun and root- play on yatlm (“orphan,” but 
also “unique, peerless,” here in the substantive form yutm/yutum). In- 
voking the QuVanic verse that refers to Muhammad’s orphanhood (his 
father, c Abd Allah, died before Muhammad was born), “Did He not find 
you an orphan {yatlm) and give you shelter?” (QK 93:6), the poet then 
proceeds to adduce another meaning for yatlm, that is “a matchless, 
precious pearl.” In verse 115 Shawql invokes al-Busiri’s v. 35 about the 
justice of the Prophet’s judgments (“no” and “yes”), adding, through the 
near parallelism and repetition of “no” and “yes” in each hemistich, a 
divine choice that undergirds and confirms the Prophet’s decisions. 

Perhaps the most interesting verses of this passage are 116-117, in 
which Shawql concludes part 6 with an IhyaMnspired plea for the revival 
and recuperation of the Islamic Ummah, thereby forming a transition 
to movement II of Nahj al-Burdah, ShawqI’s poetic rendition of the Ihya J 
Project. Verse 116 reiterates the standard Tjaz al-Qur 3 an doctrine (above 
NB vv. 69-70 and BB v. 93) that the miracles of other prophets are one- 
time events, whereas Muhammad’s message and miracle (the Qur 3 an) 
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is forever and continuously in force to guide and save mankind. At the 
same time it invokes, through the key terms “revive” ( ahya , ahyayta ) and 
“decaying bones” ( al-rimami — the rhyme-word), verse 46 of al-Busiri’s 
Burdah and its Quranic referent (see chapter 2). The “generations of 
decaying bones” refers to the generations of mankind who, through the 
salvific effect of Muhammad’s message, will be called back to life on 
Resurrection Day. However, in the present context, as al-Bishri explains 
with great concision, Shawqi is using “revival” ( al-ihya 3 ) and “revive” 
( 1 ahyayta ) metaphorically to mean “awaken men’s hearts and lead them 
out from the darkness of ignorance to the path of following Islam” ( WN 
v. 116). Shawqi’s ihya' (revival) clearly refers to the Ihya 3 Project of the 
cultural revival of the Islamic Ummah, and forcefully echoes in both 
sense and diction the Ihya 3 proclamation of verse 74. Verse 117 then closes 
this passage with a rhetorically complex and powerfully condensed for- 
mulation of the Ihya 3 Project: it equates ignorance (jahl) with death and, 
therefore, political and cultural revival with resurrection. This is par- 
ticularly effective because, as we saw with verse 66, jahl, with its etymo- 
logical relation to Jahiliyyah, the Age of Ignorance prior to the coming 
of Islam, bears a religious significance in this context — ignorance or 
denial of the true religion (Islam). But further, in the Ihya 3 /Nahdah con- 
text, it conveys the idea that the contemporary fatalism and superstition 
of the Muslim masses and the backwardness of Islamic society constitute 
a falling away from true Islam, which in turn has now become identified 
with Western-derived concepts of science, progress, and civilization — as 
we will see in movement II. 

This constitutes a dramatic change of direction and orientation for 
madih nabawl. For whereas the sort of madlh nabawi that al-Busiri’s Bur- 
dah exemplifies and has spawned has an otherworldly goal, the plea for the 
Prophet’s intercession on Judgment Day, Shawqi changes the focus from 
otherworldly concerns to worldly political, intellectual, and cultural “re- 
vival.” 53 Opening the verse with the proclamation that “Ignorance is death,” 
Shawqi employs a network of antithesis ( tibdq ) and repetition ( takrdr ): jahl 
(ignorance) occurs twice, as does the imperative fa-ib c ath (resurrect, re- 
vive); death occurs as mawt (death) and rimam (decayed bones) to equate 
the (earthly) eradication of ignorance and backwardness with the (other- 
worldly) raising of dead bodies from the grave on Resurrection Day. 54 This 
then paves the way thematically for most of the remainder of the poem, 
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our parts 7-12, in which Shawqi sets out his vision of an essentially Islamic 
humanism that serves as the foundation for his Ihya 3 Project. 

In structural terms, we can observe that part 6, for all its metapoetic 
preoccupations, nevertheless performs a recapitulation of the supplicatory 
ritual, beginning with the direct address to the one supplicated, “O 
Ahmad!” of v. 100, Shawqi’s (poetic) Self-Abasement: “I do not strive to 
surpass. . . I am merely one of those who emulate. . .” (vv. 103-104), Praise 
of the mamduh (vv. 105-116), and, finally, the Supplication: “. . . if [a] miracle 
is granted you, // Then raise mankind from ignorance. . (v. 117). 

Nahj al-Burdah Movement II: The Iliya" Project — Parts 7-12 

In a radical restructuring of his base-text, Shawqi subordinates the other- 
worldly concerns (the Prophet’s intercession on Judgment Day) that 
dominate the supplicatory framework of al-Busiri’s Burdah to complete 
the Nahj al-Burdah supplicatory pattern with elements based on the 
Islamic Manifest Destiny themes of al-Busiri’s Sirah-derived parts, es- 
pecially Part 8: The Messenger’s Jihad and Military Campaigns, to create 
what I have labeled movement II of Nahj al-Burdah. Shawqi begins with 
a poetic polemic against Western Christian imperialism as a preamble 
to his vision of an idealized and paradigmatic Islamic past; he then pre- 
sents in his supplicatory closing a plea for the restitution in this world 
of the dignity and dominion of the Islamic Ummah. Hourani offers a 
concise formulation of the traditional Sunni Muslim view of Islamic 
history and thereby provides a prose context for our reading of Shawqi’s 
poetic work in movement II: 55 

For an orthodox Muslim, history was the process by which the society of 
religious ignorance, directed to worldly ends, held together by natural 
solidarity and ruled by kings, was replaced by the ideal Muslim society. 

In a sense the struggle had been going on throughout history, wherever 
and whenever God had sent prophets to a specific umma. In a sense too 
it was still happening, wherever the umma faced the unconverted world. 
There had however been one period of particular importance, when the 
final revelation was fully embodied in the institutions of society. To de- 
vout Muslims, at the time and later, there lay a special significance in the 
early history of Islam, when the community was expanding and flourish- 
ing, the Quran and the Prophet’s words were taken as principles of action, 
and the umma was one in outer manifestation as well as in spirit. For the 



AHMAD SHAWQI AND THE REWEAVING OF THE MANTLE 


201 


moral imagination of Sunnis, the early centuries of Islam have always 
been a compelling drama in three acts: the early days of the Prophet and 
his immediate successors, the golden age when the umma was as it should 
be; the Umayyad period when the principles of Islamic piety were overlaid 
by the natural human tendency towards secular kingship; and the early 
c Abbasid age when the principles of the umma were reasserted and em- 
bodied in institutions of a universal empire, regulated by law, based on 
the equality of all believers, and enjoying power, wealth, and culture 
which are the reward of obedience. In later ages this period of history 
served as a norm for rulers and ruled alike, a lesson of what God had done 
for His people, a lesson too of the evils of division and the rejection of 
God’s will . 56 


PART 7; POLEMIC AGAINST CHRISTIANITY (w. 118-128) 

118. The Christians say that you conducted raids, but that God’s Messengers 
Were not sent to kill souls nor to shed blood. 

119. This is ignorance, the delusion of dreams, and sophistry, 

For you conquered by the sword only after you conquered by the pen. 

120. Only after every man of high degree came to you of his own accord, 
Was the sword charged with subduing the ignorant masses, 

121. For if you meet evil with goodness, you will not withstand it; 

But if you meet it with evil, it will be cut down. 

122. So ask meek Christianity how often it has drunk 
The bitter colocynth of wanton tyrants’ lusts, 

123. A prey to paganism that persecuted it 
And at every turn attacked with fury. 

124. Were it not for the protectors who took up the sword in its defense, 

Its kindness and mercy would have been to no avail. 

125. Were it not for Jesus’ high rank with Him who sent him 

And a sacred bond established to the Spirit from the beginning of time, 

126. His noble and inviolate body would have been nailed to the cross’s 

two boards 

And his tormentor would have felt no dread or fright. 

127. But the Messiah was too great for this! It was his enemy who suffered 

on the cross, 

For punishment is in proportion to one’s sins and crimes. 
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128. Jesus, the Prophet’s brother and inspired by God, holds an honored 
rank 


Above the heavens but below God’s Throne. 


[66] 


Part 7: Polemic against Christianity serves largely as an introduction — or 
apologia — for Part 8: Defense/Praise of Jihad and the Prophet’s Military 
Campaigns ( ghazawat ). It is particularly interesting to compare Shawqi’s 
part 8 with al-Busiri’s counterpart (BB part 8), which is pure and unabashed 
praise and celebration of the Prophet’s military prowess and accomplish- 
ments without any need for apology or explanation, as indeed the tradi- 
tional prophetic epithet “Prophet of Fierce Battle(s)” (nabi al-malhamah/ 
al-malahim) indicates. 57 It is indicative of the degree to which the colonial 
subject’s identity is formed by the colonizer 58 and the defensive anticolonial 
posture of Neo-Classical poetry that Shawqi feels obliged to preface his 
praise of the Prophet’s jihad with a refutation of Christian anti-Islamic po- 
lemic, namely their claim that God’s messengers should promote peace (like 
Jesus), not war (like Muhammad). Shawqi exposes the hypocrisy of their 
deluded claims in a largely self-explanatory argument (118-128). The poet’s 
vindication of Islam is set out in two basic steps: Muhammad conquered by 
the sword only after he conquered by the pen — that is, as a last resort — while 
men of rank converted to Islam of their own accord (119-120); and that 
meekness cannot prevail in the face of violence, but rather violence must be 
met with violence for the sake of righteousness — as, indeed, the persecution 
of the early Christians has shown (121-124). He concludes in verses 125-128 
with a reiteration of the Islamic doctrines concerning Jesus: that he was a 
prophet, but was not crucified, and his rank, though exalted, is below that 
of Muhammad, as verses 128 so succinctly states (see this in light of v. 90: 
Muhammad, alone of God’s prophets, approached the Throne). 


PART 8: DEFENSE/PRAISE OF JIHAD AND THE 

prophet’s military campaigns (vv. 129-141) 

129. You, Muhammad, taught the Muslims everything of which they were 

ignorant, 

Even how to do battle and honor the covenants of war. 

130. You called them to a jihad by which they won dominion, 

For war is the basis of the order of the world and of its nations. 
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131 . 

132. 

133 . 

134 - 

135 - 

136. 

137 - 

138. 

139. 

140. 

141. 


But for jihad we never would have seen, through time’s calamities, 
Long-standing columns nor steadfast buttresses. 

The evidence for this is clear in age after age, 

Whether eras of enlightenment or benighted times . 59 

Of old, some thrones declined while others were erected; 

Without bombs they would never have been breached or cracked. 

The followers of Jesus have prepared every weapon of destruction, 
While we have prepared for nothing but to be destroyed. 

Muhammad, whenever you were called to battle, you arose 
Hurling warriors like lions, while God hurled demons like meteors 
from the sky. 

Beneath your battle-standard there gathered every warrior 
Avenging for God, advancing to meet Him, determined, 

Glorifying God, his heart ablaze with passion to meet Him, 

Mounted on a battle-steed like lightning’s blaze, 

Who, if he encountered time itself trying to get past him, 

Then shot the arrow of his determination at its mount, time would 
not budge. 

They are gleaming white swords, notched from combat; 

They are the swords of God, not Indian blades. 

How many a man, when you searched the battle-dust for dead, 

Died true to his solemn promise and loyal to his oath! 

Were it not that God bestowed His gifts on some more than on others, 
Men would not differ in rank and worth. 

[67] 


It is only after the poet has refuted imperialist Christian claims, pointing 
out that the early Christianity’s kindness and meekness led only to perse- 
cution until its protectors took up the sword in its defense (vv. 123-124), that 
Shawqi feels free to launch into his praise of Muhammad ’sghazawat (raids, 
military campaigns) and the role of jihad in establishing and spreading 
Islam. Even here, however, verses 130-134 are essentially defensive and po- 
lemical. Declaring that war is the way of the world and the means by which 
dominions are won and civilizations developed, Shawqi clinches his argu- 
ment in verse 134, exposing with bitter sarcasm the hypocrisy of “Christian 
meekness.” The irony of Christian violence versus Islamic passivity is cap- 
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tured with biting rhetorical, in this case morphological, precision in the 
contrast of the active (Form I active participle: /ah'/) qasimah “crushing, 
destroying, shattering” [blow or weapon]) for the Christians, as opposed 
to the passive (Form VII — this form is passive in meaning — active parti- 
ciple: munfa c il ) munqasim “crushed, destroyed, shattered” for the Mus- 
lims: the Christians have all the weapons of destruction, while the Muslims 
wait passively to be destroyed. Shawqi’s morphological contrast of active 
and passive forms provides a stunningly accurate formulation of the colo- 
nial experience, one that finds its prose counterpart in Albert Hourani’s 
epitome (cited above), “The essence of imperialism is to be found in a moral 

relationship — that of power and powerlessness ” 

This passage, and verse 134 in particular, elicits from al-Bishrl a com- 
pelling and vehement prose diatribe against the hypocrisy of the Chris- 
tian West (which, in light of the intervening century, seems almost 
prophetic): 

In this verse the poet intends to compare the people of the Christian re- 
ligion with those of the Islamic religion. So he mentions that today the 
adherents of Christianity, “the religion of tranquility and peace,” are the 
people of military power who devote themselves to preparing lightning- 
like weapons of destruction in wars, until it seems as if they have no oc- 
cupation other than extracting gold from the bowels of the earth and 
spending it on iron and steel factories to produce the instruments of war 
throughout the length of the land and the breadth of the sea. They have 
mastered the manifold forms of destruction and demolition, and noth- 
ing — not the oaths they have sworn nor any virtues of their character — 
has prevented them from destroying the people and visiting scourges 
upon them, from behind their backs or under their feet, until they have 
subjugated the very winds ( taskhir al-riydh) so they can rain down upon 
their heads every crushing disaster. While the people of the Islamic reli- 
gion, whom their oppressors accuse of loving conquest and jihad, and 
whose reputation they besmirch by claiming they love nothing more than 
fighting and battle and the taste of human blood, today they are the people 
of tranquility and peace. Far be it from them to even come close to the 
people of the Christian religion in a contest for love of conquest and war, 
or even begin to match them in amassing weapons or in devising the 
instruments of war. (WN v. 134) [emphasis mine] 


The passage is especially effective for the Muslim reader in its use of 
expressions associated with the unfettered might and dominion of 
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Sulayman (King Solomon) as he is described in the Qur 3 an, Qur 3 anic 
commentary, and popular Islamic legends of the prophets ( qisas al- 
anbiya 3 ). In the Islamic tradition Sulayman was endowed by Allah with 
supernatural powers. He knew the language of birds and animals (QK 
27:16, 19); unruly winds were subjected to his command (“Then We sub- 
jected the wind to him so that it would blow gently according to his 
command wherever he directed it” [fa-sakhkharnd lahu al-rlha tajrl bi- 
3 amrihi rukhd^an haythu 3 asdba ], QK:38:36); a fountain of molten brass 
was put at his service (QK 34:12); and he subdued the jinn to do his bid- 
ding, to work on his building projects (QK 34:12-13). His vast and irre- 
sistible army was composed of men, jinn, and birds (QK 27U7). 60 The awe 
and horror that the Muslims feel at the (almost) supernatural power of 
European economic, industrial, and military might are intensified by 
the evocation of the cosmic and God-given “superpower” of its Islamic 
analog and the realization that such might is not in the hands of a 
prophet of Islam and forerunner of Muhammad, but rather in those of 
their arch-foe — the Christian West. In other words, the battle takes on 
cosmic proportions. There is also a subliminal logic evinced by al-Bishri’s 
shrewd phraseology. For inasmuch as Sulayman is a mythic-symbolic 
prefiguration or analog of the Prophet Muhammad, al-Bishri’s Qur'anic 
phrase points to Muhammad as the Islamic counterforce to the Chris- 
tian West, which is precisely where the poem takes us. 

The humiliation and passivity of the contemporary Muslim world pro- 
vides the perfect foil for the Prophet’s bold military action. Thus, with verse 
135 there is a dramatic transition from the first person contemporary Mus- 
lim submissiveness of verse 134 to direct address of the Prophet responding 
to the call to war. The rhetorically effective contrast of active and passive 
voices (“whenever you were called by God to battle . . . you arose”) stresses 
both the Prophet’s divine mission and military action. The parallel struc- 
ture of the Prophetic and divine “hurling” ( tarml . . . yarml Alldhu ) of 
weapons (v. 135) again reinforces the divine agency behind the Prophet’s 
actions, in a manner that invokes both Qur 'anic and poetic antecedents: 
“It was not you who slew them, but God slew them, and you did not hurl 
when you hurled, but God hurled. . . .” ( fa-lam taqtuluhum wa-ldkinna 
Alldha qatalahum wa-md ramayta 3 idh ramayta wa-lakinna Alldha ramd 
[QK 8:17]) and Abu Tammam’s famous Amorium qasldah (v. 41): 
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God hurled you against Amorium’s two towers and destroyed them; 

If anyone other than God had hurled you, he would have missed the 
mark . 61 

[68] 

Verse 135 opens a passage (135-140) describing the Prophet and his Mus- 
lim warriors in battle that stands out for its explicit employ of the height- 
ened rhetorical style of the High Ahbasid panegyric. What is most in- 
teresting here is that we are dealing with a double-layered imitation. For 
ShawqI’s model al-Busiri, as we have seen in chapter 2, casts his Burdah 
Part 8: The Messenger’s Jihad and Military Campaigns quite precisely in 
the style and motifs terms of a High Ahbasid military panegyric. Thus 
Shawqi is imitating al-Busiri, who is in turn imitating Abu Tammam 
and his ilk. What is curious about this is that the Neo-Classical poets 
most often preferred to emulate and write contrafactions of High 
Ahbasid panegyrists in the first place. Therefore, although Shawqi has 
initially chosen a medieval Post- Classical model for his contrafaction, 
he shares with his model al-Busiri the appropriation of High Abbasid 
“hegemonic discourse.” This is true for even the lyrical sections of Nahj 
al-Burdah, as discussed above, but is particularly striking in this martial 
section, as is likewise true of the martial sections of al-Busiri’s Burdah 
and Safi al-DIn al-Hilli’s BadTiyyah (chapter 2, BB part 8). 

Achieving its consummate expression in his celebrated ode to the 
Caliph al-Mu c tasim on the conquest of the Byzantine city of Amorium 
(223/838), Abu Tammam’s distinctive style of self-confident and robust 
rhetorical derring-do, termed badi c , and the Amorium Ode in particu- 
lar, came to be synonymous with Islamic triumph and triumphalism. 62 
Therefore, not only is the use of this distinctive style in itself rhetorically 
powerful, but it inevitably, and indeed essentially, evokes the Islamic 
triumphalism of the Amorium Ode, and in particular the spectacular 
and eternal victory of Islam over Christianity that that ode conveys. 
Verse 136 recalls Abu Tammam’s oft-cited and oft-imitated “signature 
verse” describing the caliph al-Mu c tasIm (Amorium, v. 37): 

Directed by one relying on God, avenging for God, 

Striving and yearning toward God . 63 

[69] 
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Likewise, in verse 138, the convoluted playing with abstractions — 
personifying time, giving it a mount, then shooting “determination” at 
it — are typical of Abu Tammam’s al-madhhab al-kalami (“dialectical 
mannerism”), what I have termed elsewhere “mental gymnastics.” What 
is involved in such expressions, however, is not an empty rhetorical dis- 
play. Rather, in Abu Tammam’s and other "Abbasid panegyrists’ verses 
of caliphal panegyric, the ability of the patron ( mamduh ) to defeat (the 
personifications of) time/fate ( dahr ; zamdn [=death]) conveys a message 
of foreordained victory, cosmic power, and immortality (see chapter 2 
and the introduction). It is not surprising that such rhetoric should make 
its way into madih nabawl. Al-Bishri cites as an antecedent of ShawqI’s 
verse 138 another example from Abu Tammam: 

You rained down upon them such arrows of resolve 

That if you had shot them in battle at fate’s foundation, it would have 
crumbled. (WN v. 138) 64 

[70] 

What needs to be noted here is that the tradition of transposition of the 
High 'Abbasid bad? style to the passages describing the military cam- 
paigns of the Prophet in madih nabawl seems to have been initiated, or 
at least popularized, by al-BusIrl and to have become a standard stylistic 
practice of the genre, as we see, for example, in the Abu Tammamian 
style of bad? that dominates the passages on the Prophet’s battles in Safi 
al-DIn al-Hilli’s BadiTyyah. 65 

Verse 139 employs the convention of terming the Muslim warriors who 
fight in the path of Allah “God’s swords” (asyuf Allah), evoking verse 48 of 
Ka'b’s Su c ad Has Departed, which describes Muhammad as “one of the 
swords of God, an Indian blade unsheathed” ( muhannadun min suyufi 
Alldhi maslulu). But curiously, Shawql denies them the equally conven- 
tional epithet muhannad (Indian, referring to the prized Indian tempered 
steel), declaring them emphatically “not Indian” {la al-hindiyyatu). Yaseen 
Noorani has suggested in a similar Neo-Classical context that the conven- 
tional muhannad has now become associated with Britain’s Indian subal- 
terns who fight on her behalf. 66 Thus with his own bad?- twist, Shawql adds 
a contemporary colonial political commentary: the Muslims fight out of 
commitment to their religion (as is indeed made emphatic in verse 140), 
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whereas British Indian troops are — as the (subliminal) change of a dot in 
khudhum (cutting) to khadam (servants) suggests — mere servile subal- 
terns. As we observed in our discussion of the cognate passage of al- Busin’s 
Burdah (BB part 8) and as Shawqi’s anticolonial stance requires, the Mus- 
lim warriors fighting at Muhammad’s side serve synecdochically for all 
Muslims fighting jihad in the service of Islam. 

Verses 140 and 141 work in combination to convey the idea that the 
highest rank and glory are achieved by those who fall in jihad — who give 
their lives to honor their promise to fight unflinchingly/! sabll Allah (in 
the way of God). If we insist on our reading of verse 139, then this must 
be read in contrast to those subalterns, such as the Indians, who fight 
and die in abject service to their British overlords. 

PART 9: THE SHARl'AH (w. 142-154) 

142. Muhammad, with your SharFah you made the minds of men 
Burst forth with all kinds of knowledge, like a bounding sea. 

143. Its gem-like essence sparkles round God’s resplendent Unity 
As jewels adorn a sword, or embroidery a banner. 

144. It is a law of toleration, around which hover souls and minds; 

He who thirsts for wisdom is drawn to its sweet water. 

145. It is the light on the path, by which the worlds are guided; 

It is men’s surety in the youth of time and time’s old age. 

146. Fate and its decrees run according to the sentence it hands down, 

Which is forever in force and inscribed upon creation. 

147. When the dominion of Islam arose and spread 

Its kingdoms walked in the SharFah’s perfect light. 

148. It taught a nation of desert-dwellers, 

After herding sheep and camels, to herd Caesars. 

149. How many a domain, proud in its might, east and west, 

Did the Reformers, enacting the SharFah, build? 

150. For the sake of knowledge, justice, and civilization, 

They resolved upon their actions and girded their loins. 


151. How quickly they conquered the world for their religion 

And led mankind to drink of the SharFah’s cool sweet water. 
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152. As mankind’s guides, they followed the SharTah; 

Through them it became man’s clear path to prosperity. 

153. Time cannot topple the column their justice erected, 

But the wall of tyranny, if you touch it, will collapse. 

154. They obtained felicity in both abodes, 

And all partook of the general distribution of God’s favor. 

[71] 

Shawql pursues his polemic with a twelve-verse passage devoted to the 
SharTah (Islamic law). This passage is the thematic counterpart to the first 
passage of Part 5: Sirah Themes, on the Birth of the Prophet (vv. 75-82), 
where Shawqi dwelt on the tyranny, oppression, and ignorance that reigned 
before the coming of the Prophet. In part 9, by contrast, he demonstrates 
the justice, prosperity, and learning brought by Islamic rule under the 
SharTah. The choice and meaning of the term in this context require some 
clarification — or at least exploration. In many ways, this passage seems to 
be Nahj al-Burdah’s counterpart to al-Busiri’s Burdah Part 6: The Noble 
Qur 'an (BB vv. 88-104). For al-Busiri, in keeping with classical and medi- 
eval Islamic theology, as well as rhetorical precepts, the Qur'an is 
Muhammad’s evidentiary miracle, the proof of his Prophethood and of 
the Islamic faith. In my reading of al-Busiri’s Burdah, part 6 constitutes the 
culmination of the panegyric and the literary centerpiece of the poem. 
Although Shawqi duly recognizes the preeminence of the Qur'an as 
Muhammad’s evidentiary miracle (NB part 4, vv. 69-71), nevertheless the 
Shari’ ah is given pride of place. Shawqi has essentially shifted the balance 
of his poetic intentions in Nahj al- Burdah to the politics of this world — the 
dunya half of the al-dln wa-al-dunya formulation. Hence his emphasis on 
the SharTah — that is, the institutional means for the establishment of Is- 
lamic dominion and the perpetuation of an Islamic polity. I argue, in other 
words, that Shawqi foregrounds the SharTah rather than the Qur'an be- 
cause of his concern, in Nahj al- Burdah, with the Ihya' Project of the recu- 
peration of the worldly dominion of Islam. 

What does Shawqi mean by the SharTah? When we examine the 
attributes promulgated in this passage, it becomes clear that Shawqi’s 
vision, as we would expect from the Neo-Classical era, is deeply in- 
formed by the values of the Nahdah, the Arab Awakening, what we could 
probably accurately term Enlightenment values, i.e., Western humanistic 
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ideas. In Shawqi’s intellectual formation these have been received as part 
of the Nahdah and Islamic reformist discourse concerning contempo- 
rary Western enlightenment, humanism, social justice, science, and 
progress, as opposed to current Eastern superstition, despotism, igno- 
rance, and backwardness. His achievement here is to create, as did the 
Islamic reformers, an Arab-Islamic vision or model of justice, knowl- 
edge, and prosperity — in a word, civilization — that conceives of these 
values as essentially Islamic and as recuperable from Arab-Islamic his- 
tory, especially of the Golden Age of the Abbasid caliphate. What is 
perhaps most interesting here is that by his exposure of the hypocrisy 
and violence of the Christian West in parts 7 and 8, Shawql has stripped 
them of their moral claim to these liberal values, which he now reassigns 
to, or projects back upon, the Islamic past. This he accomplishes in two 
steps. First, in Part 9: The SharTah, he establishes the principle; and 
second, in Part 10: The Glory of Baghdad, he adduces the historical evi- 
dence and model. 

In its general understanding, the term SharTah, “Within Muslim 
discourse . . . designates the rules and regulations governing the lives of 
Muslims, derived in principal [sic] from the Kur 3 an and hadith .” 67 Shawql 
refines this general usage to create his own Ihya 3 Project vision of the 
Shari "ah as embodying the highest ideals of justice, knowledge, and civi- 
lization as understood in Western-derived humanist terms. His formula- 
tion is more intellectual or ideological than historical, but his purpose 
is clear: to propose an Arab-Islamic model — one for which he claims or 
creates a historical precedent — of enlightenment, humanism, and prog- 
ress to counter both the current climate of oppression and backwardness 
of the Islamic world and the Christian West’s current domination and 
claim to a superior (vision of) civilization. Here we should cite once more 
Hourani’s remark cited above that these Reformist ideas “took place 
under the stimulus of European liberal thought, and led to the gradual 
reinterpretation of Islamic concepts so as to make them equivalent to 
the guiding principles of European thought.” 

However much it is informed by contemporary Western expressions 
of enlightenment and humanistic values, Shawqi’s formulation must be 
understood above all in the context of his twin experience of the brutal- 
ity, injustice, and hypocrisy of Western colonial domination, which pro- 
fessed universally recognized values such as knowledge, justice, etc., on 
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the one hand, and the appalling backwardness and ineptness of Otto- 
man rule, which claimed the Islamic caliphate, on the other. 

It is worth noting, first of all, that Shawql opens this section by bind- 
ing the idea of the SharPah to knowledge and learning. This is themati- 
cally consistent with his understanding of Muhammad’s message, as he 
has described it toward the end of the Night Journey and Ascension pas- 
sage of Part 5: Slrah Themes: “You have written out the sciences for both 
religion and the world,” etc. (vv. 91-92). Here in part 9, Shawql employs 
a subtle etymological manipulation to combine sharicah in the sense of 
“path to water” with the image of a (metaphorical) “sea of knowledge” 
(v. 142). His further images, too, are grounded in the classical lexical and 
etymological understanding of sharicah: 

Shari c ah signifies a place of descent to water or a way to water, and signi- 
fies al-Din ([Islamic] religion), because it is a way to the means of eternal 
life. . . . The religious law of God; consisting of such ordinances as those of 
fasting and prayer and pilgrimage and the giving the poor-rate and mar- 
riage and other acts of piety, or of obedience to God, or of duty to Him, and 
to men. . . . [italics in original ] 68 

In terms of images, ShawqI’s passage plays on this well-established etymo- 
logical and semantic link: depictions of the SharPah as “the way to water” — 
that is life, nourishment, eternal life, salvation, etc. Thus the SharPah is 
depicted as “a bounding sea bursting with all kinds of knowledge” ( zajirin 
bi-sunufi al- c ilmi multatimi ) (v. 142); “sweetwater of wisdom” ( salsalan min 
hikmatin) (v. 144); “cool sweet water” ( salsdlihd al-shabimi) (v. 151); and 
further, as a “light on the path by which the worlds are guided” ( nuru al- 
sabili yusdsu al- c alamuna bihd) (v. 145), and again, the Islamic kingdoms 
walked “in its perfect light” ( fi nuriha al-tamimi ) (v. 147). The most striking 
rhetorical achievement is Shawqi’s use of the lexicon of humanistic values 
in his poetic formulation of the SharPah to create a total fusion of the 
concepts of humanism and SharPah: “minds bursting with all kinds of 
knowledge” ( fajjarta al- c uqula . . . bi-sunufi al- c ilmi ) (v. 142) must perhaps 
first be read as a response to the poet’s lament for the current state of igno- 
rance of the Islamic world (v. 117); “wisdom” ( hikmah ) (v. 144); “knowledge, 
justice, civilization” ( lil- c ilmi wa-al- c adli wa-al-tamdini) (150); and ulti- 
mately, in a term intimately associated with the Islamic call to prayer, but 
also in the IhyiP context of combating contemporary material as well as 
spiritual backwardness and poverty, “prosperity” ( al-faldh ) (v. 152). 
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Two particular elements can be highlighted as specific responses to 
the standard Christian and Western polemic against Islam: “tolerant” 
{samha > , the adjectival form of the more common Form VI verbal noun 
tasdmuh, “[religious] tolerance”) (v. 144), in the first place evokes the 
traditional epithet of Islam as al-hamfah al-samha 5 (“the true tolerant 
religion,” i.e., Islam); but in the colonial context it takes on a further 
urgency in countering Christian claims to the contrary, and Christian 
cooption of the term. The second is the invocation of zamdn (time or 
fate), which operates poetically as a synonym for dahr, thereby invoking 
the poetic convention of fate or time controlling all things (v. 146). Here, 
however, Shawqi follows the same badP-inspired model on which he 
constructed verse 138, in which the convention is overturned. There 
Shawqi declares that Muhammad can stop inexorable fate dead in its 
tracks — that is, the divinely appointed and inspired Prophet determines 
the course of events, not blind fate. Similarly in verse 146, in Shawqi’s 
Ihya 3 formulation of the course of history, “time” or “fate” itself and its 
decrees ( ahkdm ) are subject to the decision or sentence ( hukm ) that the 
SharTah hands down. That is to say, Islamic dominion and governance 
in accordance with the SharTah (now understood to promote justice, 
prosperity, and the promotion of culture and science [below, part 10]), 
not inexorable fate, determines the course of events. 

Conversely, we are to understand that the current state of decline of 
the Islamic world is not an act of fate, nor even something divinely pre- 
ordained, but rather the result of failure to enact the Islamic principles 
of the SharTah. Shawqi meticulously constructs his verse 146 not to con- 
tradict divine determination of events; the second hemistich refers to a 
divine sentence (law, decree) that does not take the form of predestina- 
tion resulting in fatalism and passivity. As I understand Shawqi’s formu- 
lation, in the SharTah, Allah has instituted or inscribed a law that is in 
force or effective ( nafidh , literally “piercing” — almost an antonym of 
“passive”) among His creation. Therefore, like “natural law,” divine law 
is inexorable (“What goes up must come down”; if a polity enacts and 
follows the SharTah, it will prosper), but it is not predestined. Verse 146 
must therefore be understood as Shawqi’s Nahdah/Ihya 3 response to 
Western Christian claims that Islam is responsible for the fatalism and 
passivity, the mentality of blind imitation (; taqlid ), and the resultant stag- 
nation ( jumud ) that characterize the Islamic world of his day. For Shawqi, 
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Islam — particularly the Sharfah as the embodiment or enactment of 
Islam in the world — is not the problem, but the solution. 

In keeping with Shawqfs political vision, the elements of dominion 
and conquest are included here (vv. 147, 149, and 151). What is of note, 
however, is that, in contrast to the brutality, materialism, and hypocrisy 
of Western imperialism, Islamic dominion is presented as the vehicle for 
the promotion of justice, prosperity, and civilization. (In fairness, I can 
think of no empire in history that claimed to be spreading oppression, 
poverty, and ignorance, though many did, and are.) In Shawqfs formula- 
tion, the Islamic worldly conquest was “for the sake of knowledge, jus- 
tice, and civilization” (v. 149-150). Ironically, the concept of “civilization” 
(1 al-tamdln ) is itself a derivation from the West. Hourani writes, concern- 
ing the seminal Reformist thought of al-Afghani: 

At this point we become aware of a novelty in al- Afghani’s thought, or at 
least a new emphasis. The centre of attention is no longer Islam as a reli- 
gion, it is rather Islam as a civilization. The aim of man’s acts is not the 
service of God alone; it is the creation of human civilization flourishing 
in all its parts. The idea of civilization is indeed one of the seminal ideas 
of nineteenth-century Europe, and it is through al-Afghani above all that 
it reaches the Islamic world. It was given its classical expression by Guizot, 
in his lectures on the history of civilization in Europe, and al-Afghani 
had been impressed by him. The book was translated into Arabic in 1877, 
and al-Afghani inspired c Abduh to write an article welcoming the transla- 
tion and expounding the doctrine of the book. 69 

It is of note, too, that the builders of the Islamic empire(s), what we 
would normally term “conquerors” or “rulers,” are termed muslihun (v. 
149), which conveys the meaning of “reformers,” “restorers,” “those who 
bring peace and prosperity.” In Shawqfs vision of Islamic dominion, 
might and justice are inseparable. Here, too, we can see Shawqfs formu- 
lation as derivative of the ideas of al-Afghani as they had penetrated 
Egyptian intellectual thought of his time. Hourani writes of al-Afghanfs 
formulation of Islamic civilization: 

In its great days, the umma had all the necessary attributes of a flourishing 
civilization: social development, individual development, belief in reason, 
unity and solidarity; later it lost them. Being of fiery and political tem- 
perament, he tended to see both the greatness and the decline in political 
and military terms, but in reality the military successes of early Islam 
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were for him only a symbol of the flowering of Islamic civilization. What 
had once been achieved could be achieved again: on the one hand by ac- 
cepting those fruits of reason, the sciences of modern Europe, but also, 
and more fundamentally, by restoring the unity of the umma. 70 

As I see it, in ShawqI’s case at least, particularly within the context of the 
British military occupation of Egypt, the political and military successes 
of early Islam were not merely symbolic of the flowering of Islamic civi- 
lization, but part and parcel of it, just as any recuperation of Islamic 
civilization would require a political and/or military solution to the Brit- 
ish occupation and Western domination in general. 

In historical terms, then, Shawql sees the Shari'ah, the earthly em- 
bodiment or enactment of Islam, as both the means and the ends for the 
rise of Arab-Islamic civilization, through which the sheep- and camel- 
herders of the desert learned how to “herd Caesars” and rule over a just 
and prosperous realm (v. 148). Al-Bishri spells this out for us in his com- 
mentary on verse 148: 

This verse and the one before it serve as proof for the preceding verses 
about the universality of the Islamic Shari'ah and its revealing the means 
for success and prosperity [al-fawz wa-al-falah] for all mankind in every 
age and in every circumstance. For the first of mankind to receive it were 
the Arabs, who were at that time a people of the barren desert, 71 mired in 
utter ignorance, and abased by grinding poverty. They had become so 
familiar with the means of death and destruction and committing out- 
rages against one another that there was no one left among them who was 
not seeking vengeance or sought for it — so much so that if it were not for 
their paying the blood-wite, there would not have been a man left stand- 
ing in the Arab Peninsula. Such was their state when Allah the Most High 
sent them the SharFah of Islam: then the corrupt among them became 
virtuous, the poor became rich, the ignorant became learned, their few 
became many, their humbled became mighty. So, when Allah granted 
them victory, subjected the nations of the earth to them, and put the reins 
of kingdoms in their hands, they administered their domains soundly on 
the basis of religion, treated their subjects well in accordance with the 
SharEah, and led them to the utmost felicity and prosperity. — Not to 
mention the brilliant civilization they achieved in their rule over al-An- 
dalus, the flourishing of the sciences and arts in their age, and the indus- 
tries they promoted for the people, etc., all of which the people of the West 
took from them and made the basis of their civilization with which they 
try to subdue and confound us [yu c ajizilnana] today. (WN v. 148) 
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Of note are al-Bishri’s subtle rhetorical employ of evocative Islamic diction 
in support of his Ihya' anticolonial manifesto. In Quranic usage, the word 
fawz (success, triumph, victory) is invariably, in the formulae al-fawz al- 
c azlm (the great triumph; QK 4:13, etc.), al-fawz al-mubln (the clear victory; 
QK 6:16, etc.), al-fawz al-kablr (the big success, QK 85:11), an expression of 
salvation and felicity in the heavenly garden. The word falah denotes sim- 
ply prosperity or success, but through its use in the call to prayer ( hayya 
c ald al-saldh, hayya c ald al-faldh / Come to prayer, Come to salvation) has 
also come to connote salvation. In the Ihya 3 - determined context of al- 
Bishri’s commentary, these words are redirected (or directed back) to their 
ordinary denotations to express the worldly success and prosperity, i.e., 
dominion and civilization, that the application of the SharTah has con- 
ferred upon the Arabs. Likewise he effectively employs the Form III verb 
'djaza (to attempt to confound or debilitate) for Western attempts to sub- 
due the Muslim world, as opposed to the Form IV verb P c jaza (to con- 
found, debilitate), which in Islamic parlance is used for the confounding 
or debilitating effect of the Qur 'an on those who would dare to imitate it 
(the doctrinal principle of the inimitability of the Qur'an, Tjaz al-Qur'an). 
Al-Bishri is well aware of the irony of the West’s borrowings, especially in 
science and technology, from Arab-Islamic civilization now being turned 
against their source, but his subtle juxtaposition of the attemptive Form III 
'djaza for the West as opposed to the causative/effective Form IV i'jdiz of 
the Qur 'an/ Islam leaves no doubt in our minds that he has put his faith in 
the ultimate victory of Islam. 

Needless to say, Shawql is presenting an idealized vision of Islamic 
history, one that derives from the Islamic Reformist and Arab Nahdah 
identification of Islamic civilization with Western humanistic ideals. 
Verse 153 states with compelling eloquence the permanence of justice as 
opposed to the fragility of tyranny — a hopeful message to an oppressed 
people. Finally, part 9 concludes by declaring that those who conquered 
in the name of Islam and ruled in accordance with the SharLah “achieved 
felicity in both abodes” (ndlu al-sa c adatafi al-darayni, v. 154). Again, we 
can understand this as an expression of Ihya 3 or Nahdah ideas that re- 
jected the backwardness and fatalism that aimed at felicity solely in the 
next world while settling for political, moral, and physical degradation 
in this one. At the same time, this celebration of a past Islamic dominion 
characterized by “knowledge, justice, and civilization” serves as a “silent 
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hija > " or implied invective against the failed Islamic polities of Shawqfs 
own day — his own Khedive and his despotic Ottoman sovereign. 

In sum, we must understand Shawqfs attempt to identify Islam with 
justice and knowledge as his response to the colonial period’s character- 
ization of Islam, or Islamic societies, as despotic and backward. In this 
regard, it is of note that Shawql makes no attempt to defend the Islam of 
his own day, and its rulers, from these charges, but feels compelled to 
return to an idealized image of a Golden Age. Above all, in Shawqfs 
formulation, justice, knowledge, and civilization are not presented as 
borrowings from Western humanist thought; rather he has construed 
them through a process of rhetorical fusion as essential, historically 
grounded, Islamic values. This he seeks to demonstrate in part 10. 

PART 10: THE GLORY OF BAGHDAD (w. 15 5 — 164) 

155. Forget the glories of Rome and Athens, 

For all the sapphires are in Baghdad, and all the pearls. 

156. Let Chosroes and the Arch in which he took such pride 
Go up in smoke on the ashes of the Zoroastrian fires! 

157. Don’t speak of Ramses, for the true sign of dominion 
Is instituting justice, not erecting pyramids. 

158. Whenever Baghdad, the House of Peace, is mentioned, 

Rome, the House of Laws, throws up her hands in surrender. 

159. Rome could not equal Baghdad in eloquence at council, 

Nor could she match her adjudication of disputes. 

160. And the ranks of her Caesars never contained 
A Rashid, or a MaYnun, or a MuTasim, 

161. Of those who, when their battalions went forth to conquer, 

Imposed their will upon the borders and the boundaries of the earth. 

162. They held councils devoted to science and knowledge; 

Their intellect and understanding no man approached. 

163. The scholars, when they addressed a session, bowed their heads 
In awe of knowledge, not in awe of sovereign power. 

164. They poured forth so profuse a rain of bounty 

That the land knew no drought; its people knew no want. 

[ 72 ] 
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In part 10, Shawql takes the battle to the enemy to address the West and / 
or its supporters. He moves the celebration of justice and knowledge 
from the generalized depiction of Islamic civilization of Part 9: The 
SharTah to a more explicit celebration of what he sees as the pinnacle of 
Islamic civilization (dominion, justice, learning) in the early /Abbasid 
Caliphate at Baghdad. In this respect we should keep in mind that the 
Nahdah and Ihya 3 movement for the recuperation of the Islamic Ummah 
did not take the period of the Prophet and his Companions as their 
model, but rather, in keeping with their need to respond to current West- 
ern humanistic ideas of civilization, they turned to the periods of great- 
est “worldly” achievement, in terms of dominion, learning, and scientific 
and literary production. For this they chose the 'Abbasid and Andalu- 
sian periods. 72 The poet perfunctorily dismisses the boasts of the West — 
Rome and Athens — and also the Persian Chosroes and his Arch at Cte- 
siphon, and even Ramses and the Pyramids of Ancient Egypt. Baghdad 
outshone them all in the two principles Shawqi most esteems: justice and 
the promotion of science and knowledge. Among the 'Abbasid caliphs 
he singles out three for special mention: Harun al-Rashid (r. 170/786- 
193/809), whose name, perhaps more in the popular imagination of the 
Thousand and One Nights than in the historical record, is associated with 
the Golden Age of Islamic glory and justice; 73 al-Mahnun (r. 198/813- 
218/833), who is renowned for the scientific and cultural accomplish- 
ments of his rule, notably the establishment of the Bayt al-Hikmah 
(House of Wisdom) academy for science, especially the translation of 
Hellenistic philosophical and scientific works from Greek into Arabic, 
and the theological debates at his court; 74 and al-MuTasim (r. 218/833- 
227/842), whose name suits the rhyme, but also, through whose military 
conquests, such as that over the Byzantine Christian city of Amorium, 
or more precisely their poetic celebrations by panegyrists such as Abu 
Tammam, became proverbial of Arab-Islamic dominion (see above). In 
brief: Harun al-Rashid, especially in his folkloric persona, exemplifies 
justice; al-Ma 3 mun, the promotion of science; and al-MuTasim, military 
conquest, particularly against a Christian aggressor. The three together 
thus epitomize Shawqi’s IhyT-based conception of ideal Islamic rule. 

The three-verse passage 161-163 encapsulates Shawqi’s vision of the 
early 'Abbasid period as a model Islamic polity: it begins with military 
conquest and the expansion of Islamic dominion (v. 161), but joins this 
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immediately to the holding of scientific councils and the expansion of 
knowledge (v. 162). Perhaps the most compelling expression of Shawqi’s 
vision of an Islamic Enlightenment is verse 163, describing scholars bow- 
ing their heads as they addressed the caliphs’ sessions: “In awe of knowl- 
edge, not in awe of sovereign power.” The last two of these verses are 
striking for the sheer intensity of IhyaMnspired diction of science and 
learning: science, knowledge, intellect, understanding, scholars, knowl- 
edge ( c ilm, ma c rifah, c aql, fuhum, c ulama\ al- c ilm) (vv. 162-163). 

The concluding verse (164) works at several levels to encapsulate the 
virtue of 'Abbasid rule: in the more immediate sense, the “pouring forth 
of profuse rain” means the lavish gifts and prizes that the 'Abbasid ca- 
liphs bestowed on the scholars and men of letters who adorned their 
courts and attended their sessions. The meaning quickly expands, how- 
ever, to refer more broadly and archetypally to the fertility and prosper- 
ity, both literal and figurative, of their realms. At this point we should 
notice that Part 9: The Shari'ah and Part 10: The Glory of Baghdad both 
follow the same three-step conceptual trajectory: the Islamic conquest 
of vast domains; the institution of an Islamic rule that promotes justice, 
science, and civilization; and, as a result, an Islamic polity that prospers 
both materially and spiritually. 

We must keep in mind, however, that Shawqi’s presentation of the 
early 'Abbasid caliphate is idealized, or at least extremely selective, and 
does not reflect the political, military, and religious turmoil of the period 
in question: Harun al- Rashid’s massacre of the Barmakid vizierial fam- 
ily and the roots of the disintegration of the empire under his rule; the 
civil war between his sons al-Amln and al-Ma 3 mun; the perennial Is- 
lamic controversy over the MuTazilite doctrines, with the accompany- 
ing Mihnah (inquisition) introduced by al-Mahnun and pursued by al- 
Mu'tasim; as well as the many military uprisings of the period, to give 
but a few examples. That is, Part 10: The Glory of Baghdad falls under 
the rubric of panegyric, not history, and like all Arab-Islamic panegyric 
presents a “legitimizing vision” (Tarif Khalidi’s term) of its subject. It is 
worth noting that the original vision of an 'Abbasid Golden Age is the 
creation of the great 'Abbasid court panegyrists. 75 What is striking in 
Nahj al-Burdah is that the subject of the panegyric of part 10 is not the 
dedicatee of the poem, Shawqi’s patron the Khedive 'Abbas HilmI II, but 
a long-gone Golden Age. 
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Taken together, Part 9: The SharTah and Part 10: The Glory of Baghdad, 
one more conceptual, the other more historically embodied, constitute 
Shawqi’s vision of an alternative empire or imperialism, one that com- 
bines the enlightened humanist values professed but not enacted by the 
West with the Islamic legitimacy and divine sanction currently claimed 
by the backward, debilitated and debilitating, Ottomans. That is, within 
the contemporary political context, Shawqi on the one hand challenges 
the hypocrisy of the West/British by establishing a historical (Islamic) 
precedent for the political enactment and realization of the values to 
which they merely give lip service. With respect to the Ottomans, 
Shawqi’s reaching to the distant Islamic past for a vision of legitimate 
and enlightened rule constitutes an unstated challenge to — or denial 
of— their legitimacy. Certainly as official panegyrist to the Khedival 
court, Shawqi would have been expected to portray the Islamic legiti- 
macy and effectiveness of his patron’s rule, and his allegiance to it, 
through an idealized, indeed adulatory, vision of his realm. His silence 
in this respect is an eloquent condemnation. We are reminded in this 
respect of al-Buhturi’s renowned Siniyyah describing the Arch of Cho- 
sroes, a similar case in which, I argue, the poet’s silence concerning his 
contemporary 'Abbasid masters and rhapsodic praise of the lost Persian 
past can only be read as a complaint against or condemnation of his 
erstwhile 'Abbasid patrons. 76 

PART 11: THE ORTHODOX CALIPHS (w. 165-176) 

165. God’s Caliphs are too great to be measured against others, 

So don’t compare them with mere worldly kings. 

166. For who among mankind resembles al-Faruq* [*=TJmar ibn 

al-Khattab] 

In justice, or humble, modest Ibn c Abd al- c Aziz?* [*= c Umar II] 

167. Or the Imam c AlI when he scattered a crowd 

With tears that gathered in the corners of his men’s eyes? 

168. c Ali, abundant sweet water in science and letters, 

Victorious and vigorous in war and peace. 

169. Or c Uthman ibn c Affan, in his hand the Qur 3 an 

Over which he bends, yearning like a mother over her new-weaned 
babe, 
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170. Gathering its verses in order, and arranging them 

In a string of pearls, never to be scattered, on the neck of the nights. 

171. Two wounds in the heart* of Islam have never healed: [*lit. “liver”] 

The wound of the martyred 'Uthman and the wound that bloodied 

the Holy Book. 

172. The valor of Abu Bakr can never be doubted 

After his glorious achievements in deeds and services. 

173. With resolve and determination he protected Religion 

From trials that tested the patience of mature, forbearing men. 

174. Trials that led astray even the right-guided 'Umar al-Faruq 

Concerning death, which is certain and not subject to doubt. 

175. 'Umar contended with the people, drawing his Indian blade, 

Concerning the greatest of prophets, how could he not live forever? 

176. Don’t blame him for being bewildered: 

The beloved Prophet had died, and an ardent lover, despite himself, 
erred. 

[73] 

Verse 165, on the superiority of God’s caliphs to ordinary rulers, serves 
as a transition from the 'Abbasid caliphs of Baghdad in the preceding 
part 10 to the Orthodox Caliphs (al-Khulafa 3 al-Rashidun), i.e., the first 
four caliphs to succeed the Prophet Muhammad in leading the Islamic 
state, in part 11. These are, in chronological order: Abu Bakr (r. 11- 
13/632-634); 'Umar ibn al-Khattab (r. 13-23/634-644); 'Uthman ibn 
'Affan (r. 23-35/644-656); and 'Ali ibn Abl Talib (r. 35-39 or 40/656-659 
or 660). The invocation of the Orthodox Caliphs serves to complement 
the praise of the 'Abbasids of the preceding section. For although the 
'Abbasid and also Andalusian periods are celebrated as the pinnacles 
of Islamic civilization and its attendant accomplishments in arts, sci- 
ences, and governance, etc., the Sunni Islamic construction of history 
normally gives precedence to the Orthodox Caliphs in terms of close- 
ness — physical, moral, and spiritual — to the Prophet and of establish- 
ing the foundations of the Islamic polity. Further, inasmuch as the rec- 
ognition of all four Orthodox Caliphs is Sunni as opposed to Shi'i 
doctrine (the Shi'ah consider the Prophet’s cousin and son-in-law 'Ali 
ibn Abi Talib the rightful successor to the Prophet and hence reject the 



AHMAD SHAWQI AND THE REWEAVING OF THE MANTLE 


221 


first three Orthodox Caliphs), part n serves as the poet’s Sunni credo 
and pledge of allegiance, in keeping with the staunch Sunnism of the 
Ottoman Empire. 

At this point we should note that the Ottoman sultans had long 
entertained claims to the title of caliph, which was explicitly proclaimed 
by Sultan Abd al-Hamid II. Although as suzerain of Shawqi’s patron, 
Khedive Abbas HilmI II, Sultan Abd al-Hamid II had been the recipient 
of the poet’s panegyric, by the time of the composition of Nahj al-Burdah 
he had just been deposed by the Young Turks (1909) and replaced with 
Sultan Muhammad V. Shawql, while praising the Arab Orthodox and 
Abbasid caliphs, is as remarkably mute on the subject of the contempo- 
rary Ottoman title-holders as he is on his patron the Khedive. 

Shawql does not present the Orthodox Caliphs in a historical, chron- 
ological, or narrative form. Rather he presents rhetorical epitomes of 
their significance to Islamic history that, in the end, move chronologi- 
cally backward to conclude with their response to the death of the 
Prophet. In verse 166, employing a rhetorical form of riddle with the pun 
word omitted, he invokes the two celebrated caliphs named "Umar with- 
out mentioning their shared name: “al-Faruq” (traditionally taken to 
mean “he who distinguishes between truth and falsehood”) is the epithet 
of the second Orthodox Caliph, the stern and uncompromising c Umar 
[I] ibn al-Khattab, “a driving force behind the early conquests and the 
creation of the early Islamic empire.” 77 “Ibn Abd al- Aziz” is c Umar I’s 
Umayyad namesake, the proverbially pious c Umar [II] ibn Abd al- Aziz 
(r. 99-101/717-720), traditionally considered the saving grace of the 
otherwise worldly and self-indulgent Umayyad “kings.” 78 Verse 167 in- 
troduces the Prophet’s cousin and son-in-law, the fourth caliph, All ibn 
Abi Talib, through a complex word-play involving a pun on fadda (mean- 
ing both to shed tears and to disperse a crowd) and jinds (root-play) of 
muzdaham (crowded, gathered, crowded place) and muzdahim (crowd- 
ing, gathering). Al-Bishri’s commentary is silent concerning the occa- 
sion to which this refers. It is related however, that when battles against 
“erring” Muslims ended, All “showed his grief, wept for the dead, and 
even prayed over his enemies.” 79 Further, as verse 168 relates, he was 
renowned for his eloquence, his learning, and his bravery in battle, the 
last evidenced by his epithet Haydar, “lion.” 80 
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Verses 169-171 encapsulate the identity of the third Orthodox Caliph, 
'Uthman ibn "A flan (r. 23-35/644-656), who is credited with ordering the 
first recension of the QuVanic text. It is said that his murder, which set off 
Islam’s First Civil War (al-Fitnah al-Ula), took place while he was reading 
the Qur'an, so that his blood spilled on the Holy Book. 81 In Nahj al-Burdah, 
these events are not narrated, but rhetorically encapsulated. In verse 170, 
using diction and similes more often applied to poetry, Shawql describes 
the now-ordered verses of the Qur 'an as forming a necklace on the neck 
of the nights (i.e., of time or fate), which is to say, an eternal order, never to 
be broken. Similarly, in a complex rhetorical interplay of figurative and 
literal wounds, Shawql expresses not merely the “facts” of c Uth man’s mur- 
der but also its profoundly disturbing effect on the Islamic community. The 
image of spilled blood defiling the Qur'an, here grammatically inverted 
for rhetorical emphasis, as al-Bishrl notes (WN v. 171; literally, “a wound 
bloodied by the Book,” jurhun bi-al-kitdbi dami), serves metonymically to 
express an outrage against Islam itself. 

The closing verses (172-176) of part 11 open with the first caliph, who 
had also been during the Prophet’s lifetime his closest friend and staunch- 
est ally and defender, Abu Bakr (r. 11-13/632-634; cf. The Miracle of the 
Cave, NB Part 5: Slrah Themes, vv. 94-99), before returning to the second 
caliph, 'Umar ibn al-Khattab. Verse 173 may refer primarily to the major 
accomplishment of Abu Bakr’s caliphate, that is, his preserving the Islamic 
community through his dealing with the Hurub al-Riddah (Wars of Apos- 
tasy) against tribes that withdrew their allegiance to the nascent Islamic 
state and religion when the Prophet died. 82 However, the following verse 
(174) connects these “trials” to the crucial moment of Islamic religion and 
history. The death of the Prophet in the year 11/632 triggered a profound 
spiritual and political crisis in his community. Al-Bishrl relates from the 
Sirah of the Prophet that 'Umar ibn al-Khattab, when he heard people say 
that the Prophet had died, took up his sword and threatened to cut off their 
hands and feet. It was Abu Bakr who then arose and famously declared: 
“Let him who worships Muhammad know that he is dead; let him who 
worships Allah know that He lives forever.” (WN v. 175). 83 

It is revealing to compare Ibn Hisham’s Al-Slrah narration with 
ShawqI’s poetic presentation. In Al-Sirah, 'Umar’s disbelief expresses the 
incredulity of a religious community that, up until that moment, was 
defined by its Prophet’s guiding presence among them. The violence of 
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'Umar’s response is an expression of his passion and devotion. However, 
in doctrinal, as well as narrative, terms it serves as a dramatic foil for 
Abu Bakr, the closest and most loyal of Muhammad’s followers, to make 
the pronouncement that defines the Islamic faith — and that ultimately 
distinguishes it from Christianity — that the Prophet Muhammad is a 
mortal and that Allah alone is immortal and divine. In ShawqI’s passage 
the dramatic tension of the scene and the lapidary eloquence of Abu 
Bakr’s formulation are replaced by a subdued and sympathetic explana- 
tion of, or excuse for, 'Umar’s error. The word-play in verse 174 — con- 
cerning right guidance and error, certainty and ambiguity — sets the 
stage for the confusion and error of al-rashid al-Fdruq (the rightly- 
guided one who distinguishes between truth and falsehood), and the 
closing verse, 176, then offers a plea for forgiveness for him, on the grounds 
that his fervent love for the Prophet was what led him to err. 

Curiously, Part 11: The Orthodox Caliphs opens with the exaltation of 
the caliphs (v. 165) but, unlike Part 10: The Glory of Baghdad, does not 
present an idealized vision of the justice and prosperity of their age. In- 
stead, the blasphemous murder of the third caliph, 'Uthman, is mourned 
as a wound to Islam that will never heal (v. 171), and, moreover, the final 
lines about 'Umar’s response to the Prophet’s death close the section on a 
melancholy note of ardent love, bewilderment, and error — and a plea for 
forgiveness, “Don’t blame him” (vv. 174-176). We can now begin to under- 
stand the reason for this curious emotional trajectory. The poet asks for- 
giveness for 'Umar for the greatest of all Islamic sins, shirk (polytheism, 
assigning partners to Allah, which is how Muslims understand the Chris- 
tian belief in the divinity of Jesus, and how they would understand a claim 
for the immortality of Muhammad); he pleads for this forgiveness on the 
grounds that the source of this error was ardent love for the Prophet. 

In the context of the Nahdah and the Islamic Reformist ideology of his 
period, ShawqI’s description of 'Umar’s mistake is identical to that of the 
devout Muslims of the Post-Classical “Age of Decline” ('Asr al-Inhtat) and 
of the popular Islam of his own day, who were excessive in their veneration 
of the Prophet: they are ardent lovers of the Prophet who have nevertheless, 
out of bewilderment, erred. As the poet pleads for forgiveness for 'Umar, 
it is really the excesses of the Post-Classical veneration of the Prophet that 
he has in mind. For certainly if the pious and noble rightly guided ( al- 
rashid ] ) al-Faruq, “he who distinguishes between truth and falsehood,” 
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(v. 174) can fall into error, how much more can an ordinary believer? Shawqi 
is commenting on the Modernists’ criticism of the medieval and popular 
tradition of madih nabawl, of which al-Busiri’s Burdah is the preeminent 
example, as entailing an excessive veneration of the Prophet Muhammad 
that is dangerously close to shirk and intimately bound up with the sort of 
khurafat (popular superstitions) evidenced in the khasdis (Burdah-based 
philters and amulets) we saw in al-Bajuri’s Hdshiyah (chapter 2). 84 At this 
point we must reconsider Shawqi’s claim (part 6, vv.103-104) that he is not 
competing with al-Busiri’s Burdah, but merely emulating it. Clearly Shawqi 
has coopted the Burdah, with its associations with what were in the Islamic 
Reformists’ eyes the fatalism, superstition, and backwardness of popular 
piety, in an attempt to redirect it toward a Reformist formulation of Islamic 
humanism. In this light, we are prepared for the moving and eloquent plea 
for the recuperation of Islamic dignity and dominion that seals Nahj al- 
Burdah. 

PART 12: BENEDICTION AND SUPPLICATION (w. 177-190) 

177. O Lord, Your blessing and peace for as long as You desire 
Upon him who dwells at Your throne, the best of all Messengers. 

178. Who kept prayer alive through the night, 

Uninterrupted except by tears of apprehension flowing down, 

179. Glorifying You beneath the wing of night, 

Enduring sleeplessness and the pain of swollen feet. 

180. His soul content, with no complaint of weariness, 

For if your love is true, it never grows weary. 

181. And bless, my Lord, his family, the elect, among whom 

You set Muhammad, the banner of the House of the Ka c bah and of 
Mecca’s Sacred Precinct, 

182. Their faces white when fate’s face is pitch-black; 

Their heads aloof from hot-headed fortune’s blows. 

183. Bestow your best blessing on those four of the Prophet’s Companions 
Whose friendship was a bond inviolate, 


184. Who rode forth when the Prophet summoned them 
To dreadful exploits and fearsome deeds, 
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185. Who stood fast when the very earth was shaking; 

Who laughed as they plunged, reckless, into perils. 

186. O Lord, peoples before have risen from death, 

And nations have awakened from the slumber of privation. 

187. Good- and ill-fortune and dominion, You are their master! 

Your decree confers both blessings and chastisements. 

188. In its wisdom Your divine decree has passed its judgment on us. 

How noble is your countenance as judge and as avenger! 

189. So, for the sake of the Messenger of the worlds, be gracious unto us; 

Do not deepen the humiliation of his people and their disgrace. 

190. O Lord, in him you gave the Muslims a good beginning, 

Now complete your grace and grant them a good end. 

[74] 

In the final part of Nahj al-Burdah Shawqi returns to and completes the 
ritual and poetic requirements specific to madlh nabawi, especially as they 
have been established in the paradigm for the genre and the base-text for 
his poem, al- Busin s Burdah. At the same time, of course, he is fulfilling 
the broader generic dictates of the classical Arabic qasidat al-madh (pan- 
egyric ode) of the supplicatory sort, that vast literary tradition to which he, 
the major proponent of Arabic Neo-Classical poetry (Shfr al-Ihya 3 ), and 
his Nahj al-Burdah belong. The Benediction (dw c d 5 ), whereby the poet calls 
on Allah to bless the mamduh, grant him long life and prosperity, etc., is a 
standard feature of Arab-Islamic court panegyric. It is worth noting that 
despite its explicitly religious formulation, the du d J functions, perhaps 
above all politically, as a sort of declaration or oath of allegiance. This is 
especially clear if we keep in mind the awful efficacy attributed to such 
speech acts as the blessing and curse in traditional societies. 

It is crucial to remember that in Arabic panegyric the Benediction 
is a prayer to Allah to bless, protect, and prolong the life of the patron to 
whom the praise poem is addressed — that is, the mamduh, as well as his 
progeny, etc. In court panegyric, the Supplication (stated or otherwise) 
consists of the poet supplicating the patron. In madlh nabawi, then, the 
standard as set by and seen in al-Busirfs Burdah is that the Supplication 
consists of the poet asking the Prophet for intercession ( shafa c ah ) on 
Judgment Day, and the Benediction is, in the first place, for Allah to bless 
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the Prophet Muhammad and, further, his family. The benediction is then 
often extended to call down Allah’s blessing upon the Companions of 
the Prophet, upon the Orthodox Caliphs in Sunni madlh nabawi, to the 
Muslims in general, and often to the poet himself and his family. Let us 
remember, too, that, as we have established in general (see chapters 1 and 
2, and chapter 3, Part 3: Repentance, Submission, Supplication, vv. 39-46) 
the parts that I have termed the “ritual core” of the poem, which are 
performative in nature, are characterized by rhetoric that is simple, di- 
rect, transparent, and highly emotively charged. 

In Part 12: Benediction and Supplication, then, Shawqi achieves a 
strikingly moving and effective ritual and emotional climax in what is 
perhaps both the most traditional and, at the same time, most original 
passage of Nahj al-Burdah. Part 12 is clearly set off from the preceding 
Part 11: The Orthodox Caliphs. Part 11 is constructed of third-person 
encapsulations of the Orthodox Caliphs and thus addressed to the 
reader. The change of tone and direction is signaled in the opening of 
part 12 by the emotive and dramatic second-person address to Allah, “O 
Lord” (yd Rabbi, literally “O my Lord” [v. 177]), a phrase whose repetition 
in this part of the poem (vv. 186, 190) serves to build momentum toward 
the final climax. This use of apostrophe is comparable to Shawqi’s “O 
Ahmad” (v. 100) to create an effective and dramatic opening to Part 6: 
Metapoetic Recapitulation of Prophetic Praise. 

The Benediction ( du c a 3 — the term denotes as well any personal 
prayer) begins with the tasliyah (God bless him [the Prophet] and give 
him peace), the speech act that, as we discussed with regard to al-Busiri’s 
Burdah, is an essential ritual component in traditional Islam to guaran- 
tee the efficacy of a prayer (chapter 2, part 10). In verse 177, therefore, 
Shawqi is explicitly following obligatory religious as well as poetic (rit- 
ual) practice. At the same time, the Benediction (vv. 177 to 185), which 
like all benedictions and curses is a speech act, is a carefully formulated 
declaration of religious and political allegiances. Again, this is not de- 
scription, but the performance of the speech act of declaring allegiance, 
that is, establishing a spiritual and political bond of mutual obligation 
between the poet and those upon whom he calls down Allah’s blessing. 
The poet’s allegiances are hierarchically ranked and exclusive. 

Allah, as the source of all the blessings for which the poet pleads, is 
first. At the head of the list to be blessed comes, of course, the Prophet 
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Muhammad, the prophet nearest to God’s throne and the best of God’s 
Messengers (v. 177). Muhammad is invoked here, not for his miracles or 
message or military prowess, as in earlier parts of Nahj al-Burdah, but 
as the exemplar of pious devotion stemming from his sincere love for 
God. Al-Busiri’s image and diction of the Prophet’s praying through the 
night until his feet became swollen (BB v. 29) is quite explicitly echoed 
in verses 178-179: ahyd/muhyl (revive, keep alive); durr (harm, pain), 
waram (swelling). With verses 181-182 Shawqi adds the Prophet’s family 
(A 1 al-Bayt), conveying their nobility and superiority with precisely the 
diction and image we found in Kadi ibn Zuhayr’s (chapter 1) description 
of the Emigrants (Muhajirun) toward the end of Su'ad Has Departed 
(vv. 51-52): “haughty, high-nosed” ( shumm ) and “white” {bid), that is, 
noble. The next three verses (183-185) confirm or establish Shawqi’s Sunni 
allegiance with the plea for God’s blessing on the four Orthodox Caliphs. 
Here, too, verses 183-184 remind us of Ka c b’s Su'ad Has Departed verses 
54-55 in their description of the reckless heroism of those fighting in the 
way of God. Once more, it is noteworthy in the context of Shawqi’s prose 
dedication of Nahj al-Burdah to the Khedive 'Abbas Hilmi II that there 
is no mention in this “pledge of allegiance” section of the poet’s worldly 
patron or his Ottoman overlords. 

The ritual and poetic climax of the poem comes at the end, verses 
186-190, which fall under the heading of Supplication. What is extraordi- 
nary in Nahj al-Burdah is that it does not end with the Benediction — 
neither for the Prophet, nor the Muslims altogether, nor the poet and his 
family. Nor is the Supplication what we have come to expect in madlh 
nabawi. In al-Busiri’s Part 10: Fervent Prayer and Petition (BB vv. 152-160) 
the first three verses are Supplication to the Prophet for intercession on 
Judgment Day (BB vv. 152-154), followed by a plea to God for forgiveness 
and mercy on Judgment Day, and His grace in both abodes (BB vv. 156-158). 
Al- Busin closes his Burdah with an exquisitely lyrical naslb - derived Bene- 
diction (vv. 159-160), appealing for God’s blessing upon the Prophet, 

For as long as the eastern breeze stirs the boughs of the ben-tree 

And the camel-driver stirs his light-hued beasts with song. (BB v. 160) 


Shawqi, by contrast, does not provide a final lyrical resolution or emo- 
tional release; rather he maintains, indeed intensifies, the highly charged 
emotive urgency right through to the end. By reiterating in verse 186 and 
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again in verse 190 the “O Lord” of verse 177, he builds his poem toward 
its conceptual and emotional climax. Here he gathers the Ihya 3 threads 
that run throughout Nahj al-Burdah to seal the poem with an eloquent 
and moving plea for the revival of the Islamic Ummah. The diction of 
this section achieves through its eloquence and transparency a direct 
and forceful expression of the Ihya 3 or Nahdah call for cultural revival 
and awakening. Thus verse 186, with its “peoples before have risen from 
death” ( habbat shu c ubun min maniyyatiha) and “nations have awakened 
from the slumber of privation” or of “nonexistence.” ( wa-istayqazat 
3 umamun min raqdati al- c adami), echoes the key formulations of part 4 
verse 74 (“bring dead aspirations back to life”) and part 6 verses 116-117 
(“revive whole generations of decaying bones,” “raise mankind from ig- 
norance or from the grave”) of the spiritual and cultural revival and 
renewal of the Islamic world. Whereas in parts 4 and 6 the plea for re- 
vival is addressed to the Prophet, in the closing passage the plea is ad- 
dressed directly to Allah (vv. 186-190). Verse 186 is a plea by indirection: 
other peoples have arisen from [cultural] death, so why not we? 

There follows in verses 187-188 a careful formulation of divine power 
with respect to the rise and fall of nations. In terms of the panegyric 
component of the supplicatory ritual, these two verses recognize Allah’s 
power and authority and the concomitant submission of the Islamic 
Ummah, and the poet, to it. Verse 187 invokes Allah’s mastery of the fate 
of nations through distinctly Qur 3 anic diction and locutions. Thus: “a 
dominion” of which “You are . . . master” ( mulkun 3 anta mdhkuhu) evokes 
the Qur 3 anic verse: “Say: ‘O God! Master of Dominion. You confer do- 
minion on whomever You will and you strip dominion from whomever 
you will. . . .’” (quli Allahumma mdlika al-mulki tu^ti al-mulka man 
tashd^u wa-tanzi c u al-mulka mimman tashd^u. . . . [QK 3:26]). Likewise 
the verb tudilu (Form IV = to confer [ascendency]) evokes the Form III 
verb of the same root, dawala (to make alternate between) in the Qur 3 anic: 
“. . . those days [of good- and ill-fortune] We give to men by turns. . . .” 
( . . . wa tilka al-^ayyamu nudawiluha bayna al-ndsi. . . . [QK 3:140]; see 
WN v. 187). Through what is essentially a double entendre on the loaded 
word qadd\ which can mean either “divine decree” or “fate,” verse 188 
performs an Ihya 3 -inspired verbal feat of establishing Allah’s qada 3 not 
as predestined fate, but as an expression of His wisdom ( hikmah ) and 
judgment. In brief, Shawql makes it clear that the so-called “vicissitudes 
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of fate” are not the work of “blind fate” but of divine decree and judg- 
ment. Further, by invoking Allah’s might and justice, the poet implies 
that the current degraded state of the Islamic Ummah is a divine judg- 
ment for their having abandoned true Islam. Having established a divine 
judgment in this world, the poet then appropriates for himself the role 
of intercessor and pleads for mercy for his community. 

Perhaps the most moving verse of Nahj al-Burdah is verse 189, the 
poet’s IhyaMnspired plea, not for mercy on Judgment Day, but for the 
Islamic Ummah’s release in this world from its current state of “humili- 
ation” and “disgrace” ( khasf ). In the context of ShawqI’s Egypt, that dis- 
grace is the combination of the failure of the Ottoman and Khedival 
states to create an advanced, prosperous, and powerful Islamic polity 
and the particular humiliation experienced by Egypt under British 
(Western, Christian) occupation. In terms of the panegyric pact of the 
ritual of supplication, we can perceive in these verses of praise to Allah 
not only the elevation of the deity but also the self-abasement of the 
worshipper. In other words, a supplicatory ritual — now addressed to 
Allah rather than to the Prophet — is being performed in this brief but 
extraordinarily powerful passage. Allah’s omnipotence (vv. 187-188) and 
His worshipper’s humiliation (v. 189), define the two in their respective 
roles as supplicated and supplicant. The role of Muhammad as Interces- 
sor is presented in inverted form, as the poet, who appropriates the role 
of intercessor for the earthly judgment, beseeches Allah for Muhammad’s 
sake to be gracious unto his, that is, Muhammad’s, people. The poet’s 
employ of the first person plural adds poignancy and intimacy, but also 
a communal element, to this verse. 

ShawqI’s prayer for the restitution of Islamic dignity and dominion 
in this world reaches its climax in the closing verse. Verse 190 opens 
reiterating the “O Lord” of verses 177 and 186 to bring the poem to its 
emotive peak. The structure of this verse itself, however simple it ap- 
pears, provides an encapsulated panegyric pact: the first hemistich is 
praise: “You gave the Muslims a good beginning”; the second is the peti- 
tion, “now grant them a good end.” 

Perhaps the most striking element of the closure (vv. 186-190) is the 
manner in which Shawqi establishes a worldly judgment as the earthly 
counterpart to the Last Judgment and then appropriates for himself the role 
of intercessor that the Prophet will perform on Judgment Day, pleading for 
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God’s mercy on the community of believers. This is the culmination of the 
identification or correspondence of poetic and prophetic roles that Shawqi 
introduced in Part 6: Metapoetic Recapitulation of Prophetic Praise. 

The simple transparent diction of verse 190 combines with a rhetori- 
cally complex but eminently lucid verbal play — the antithesis between 
“beginning” and “end” ( badVmukhtatam ), the root-play between “make 
good or beautiful” and “goodness or beauty” ( ahsanta/husn ) — that pro- 
vides a striking example of the type of directness and transparency of 
expression that typifies the ritual core of supplicatory poetry. At the 
same time, however, Shawqi is invoking, however lightly and elegantly, 
the tradition of the badi c iyyah, that distinctive subgenre of madih nabawl 
which, like Shawqi’s Nahj al-Burdah, consists of a mu c dradah imitation 
of al-Busiri’s Burdah, but with the added programmatic requirement 
that each verse must exemplify a particular rhetorical ( baldghah or 
badi c ) device. In fact, Shawqi here invokes the later development of this 
subgenre, first produced by Tzz al-DIn al-Mawsili (d. 789/1387), in which 
each verse must, additionally, contain a pun ( tawriyah ) on the name of 
the device being demonstrated (chapter 3, introduction). In Shawqi’s 
closing verse, then, he pays homage to this Post-Classical poetic tradition 
through his word-play on the rhetorical devices of husn al-ibtida 3 (beau- 
tiful opening) and husn al-khitdm (beautiful closure) are employed in 
the form of a pun ( tawriyah)^ahsanta al-bad^a, husna mukhtatami) to 
provide a “beautiful beginning” and “beautiful ending” not merely for 
the verse and the poem, but for the Islamic Ummah. 

At first glance it seems ironic that Shawqi would seal his Ihya 3 Project 
with a rhetorical turn so distinctive of the poetics of what was termed 'Asr 
al-Inhitat (the Age of Decline). However, a comparison of his closure with 
that of Ibn Hijjah al-Hamawi’s (d. 837/1434) closure of the badiciyyah 
around which he composed his celebrated Khizanat al-Adab (Storehouse 
of Literature) has the effect of highlighting the difference between the oth- 
erworldly concerns of the 7\sr al-Inhitat and the earthly political goals of 
the Ihya 3 Project of the Nahdah. Ibn Hijjah closes his badi c iyyah: 

By my beautiful beginning [husnu ibtidaya] of this poem, I hope to 
escape [al-takhallus] 

From Hellfire, and I hope for a beautiful end [husna mukhtatami].* 5 

[ 75 ] 
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In it, Ibn Hijjah, following his model al-Mawsili, first puns on the names 
of three rhetorical figures: beautiful beginning or opening ( husn al- 
ibtida 3 ), beautiful transition ( husn al-takhallus), and beautiful closure 
( husn al-khitam ): thus, he at once sums up and seals the poem with an 
epitome of its poetic structure. At the same time, however, these terms 
refer to the final disposition of his immortal soul, for through this poem 
of madih nabawl with its praise of the Prophet and petition for his In- 
tercession on Judgment Day, the poet hopes to escape (; takhallus ) Hellfire 
and perdition and to achieve salvation — a “beautiful end” in the heav- 
enly Garden. In sum, Ibn Hijjah ’s closing verse encapsulates the entire 
madih nabawl project of the Post- Classical Age. 

Taken out of its Nahdah-period poetic context, Shawqi’s closure 
verse, with its puns on “beautiful beginning” and “beautiful end” reads 
much like Ibn Hijjah’s: 

O Lord, in him you gave the Muslims a good beginning ( 3 ahsanta 
bad^a). 

Now complete your grace and grant them a good end ( husna 
mukhtatami). 

Within the context of the I hya J Project of Nahj al-Burdah, however, we 
understand that here the “good beginning” is the mission of the Prophet 
Muhammad and the “good end” for which the poet pleads is not other- 
worldly salvation on Judgment Day, but the restoration of Islamic mili- 
tary, political, and cultural dominion in this world. This redirection of 
Burdah- derived madih nabawi away from the Post- Classical concern 
with otherworldly intercession and salvation toward a Neo-Classical 
Nahdah-inspired call for the restitution of an Islamic Golden Age is 
brilliantly and movingly achieved in Shawqi’s closing verse. 

Conclusion 

UMM KULTHUM, AL - QARADAWl, AND NAHJ AL-BURDAH 


The power of Shawqi’s Nahj al-Burdah has not diminished with the passage 
of time, nor, conversely, have the political events of the past century made 
its message obsolete. In addition to its appearance in the several editions 
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of Al-Shawqiyyat, its separate publication with al-Muwaylihi’s introduc- 
tion and al-Bishri’s commentary has never gone out of print. It has been 
adapted, too, to the arts and technologies of the century since its composi- 
tion. Throughout the Arab-Islamic world, Shawqi’s Nahj al-Burdah is best 
and most widely known through recordings of its rendition by the beloved 
and immensely popular Egyptian songstress, Umm Kulthum (d. 1975). 86 
Composed by Riyad al-Sunbati and first performed by Umm Kulthum in 
1946, its plea for the restoration of Arab-Islamic political power and dignity 
coincided with the aspirations of Arab and Egyptian nationalism, through 
the Nasserite era, and resonates all the more in the period of sustained 
demoralization the Arab world has suffered since the 1967 defeat. As Huda 
Fakhreddine has established in her analysis of Umm Kulthum’s perfor- 
mance of al-Sunbati’s musical composition, the thirty verses that al-Sunbati 
has selected from Shawqi’s 190 -verse text belong to what I have termed the 
“ritual core” of the poem and are performed in such a way that “the anti- 
colonial polemic is transformed into a profound spiritual performance 
through which the audience is guided.” 87 

A search of the Internet reveals that Shawqi’s Nahj al-Burdah con- 
tinues to inform the contemporary understanding of the anticolonial 
situation of the Arab-Islamic world. The same self- defensive stance 
against Western Christian attacks that shaped both Shawqi’s poem and 
al-Bishri’s commentary informs in the 2002 discussion of the Egyptian 
Islamic scholar Shaykh Yusuf al-Qaradawi on the A 1 Jazeera TV channel 
program, “Al-Sharl c ah wa-al-Hayah” (The Sharia and Life), a transcript 
of which has been translated and posted on the website of “UK Charity 
Organisation, Jam’iat Ihyaa’ Minhaaj al-Sunnah (JIMAS),” as the site 
says, “due to the continued and increasingly virulent attacks now being 
directed against the honour and sanctity of the final messenger of God 
to mankind, Muhammad (pbuh).” 88 Posted under the title: “Weapons 
Used by the Other Religions to Wage War on Islam,” an excerpt reads: 

Some of them say that Islam was spread by the sword. Our Shaykh al- Ghazall — 
may Allah have mercy on him — used to say, “On the contrary, Islam was not 
victorious by the sword, it was victorious over the sword, because the sword was 
raised to it, and it countered the sword with the sword, for force can only be 
defeated with force.” And Shawqi — may Allah have mercy on him — has a few 
beautiful lines of poetry in Nahj al-Burdah in which he says, 
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They said the battles, and the Messengers of Allah were not sent 
To kill a person, nor did they come with bloodshed, 

Lies and misguidance, dreams and sophistry, 

Conquests with the sword came after conquests with the pen. 

If you meet evil with good, it cannot bear it, 

And if you meet it with evil, it will be erased. [Italics in original ]. 89 
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d.J eL 3_5 J 3_S^— j ^d_ij^ 3 _j J IV 
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a.xxJI ^3 Js^8ll c3 ^j^bJI ^Lc- SL81S 

JlSo J..C- J U ^jO 

JuiJI I kjLj^l (J ^-^3^ JIjlru*> 

0 JcpJI 8j\_PcJ| J Li>j_J 8^3 J ci_wQ 

£j»pJL> J J j_xJ IS J..C-I34JI j 

0 3 ^ a 

OjJI ^58 LJ3J3.JJI (j.-o 3 - 5 -sJLj jJaJIS" 

J.J jJLj (j_JjA_S 2 _Jl 4 -Jjl^-i 

Jk.-w 8 a. 3 -tJ I3 qjs fLSj 4 -i 

J .3 J3^ ^Jl ilia.£ 8I3 

o.ipl 4JJJ0I3 dliLbl US' 
Jl-o. 3 ? J-C. Jiraj 8I3 ^jjiJI (^44 j 

jjLaJIj jjdLIl OLI jiJ tl A.li 

J. 5 JJI dJjl ci a l^l^-lo Jl 3 

LoJL& l-o cU to I (j-o l-JJLII j^Lc-3 

liilc- ^^w-oli ^03 Jl ^3 5 

UiL> I-W-&I3 I4JL-Q JJLpJI ^tl-ols 
lsj 3 - LjCjI <i j_j cLiaJI (j— 0 


jji^in & 1 D 1 jis [ 11 ] 

* — o 3 S .? 

4.J Jl (jU— I II (iLLlS V* 

L^jI^j 3 Li> 4 fisjLj_J tl VV 

I^jljj cL5s_^ LI 4 — jI U L-* &l 3 _JI YA 

9 & 0 9 o 0 9 0 | 

L&iiiljJs Mas CU-lli- as 

l^ljls J 5 — Ji CiLaSIpl^ \"* 

i^il4 i Lj-i t'j-j J-iiJi 3 n 

dj ^-1 ; j_JI il* & IS] Olj_i_JI U.3 11 

- o ^ 3 3 

L-xpJ gji -0 C 5 I 3 j S oj J lo 

4 Jib o— I— a* 4JL-o ^ 3 _i>Lj L ^3 ) IV 

jjUuln ik> n» jis [ 12 ] 

4I.c-l.bj 4-xijli dLc-Lbl j^s Y1 

4lslx-o 4lslxS S\ «a_.C- 6—^3 

JjUbJJI 4 ^jllJI Jis [13] 

ll_uxi> 4 j gja-owJ JLs cbjJI I Job 1A 

Cxxii (j.51j JJ SjJ £■ ^58 jj L& 1 *\ 

^a11> (jl Jj jrLij Jis [14] 

Isj-i-jls ij-2.JI ia-J.5JI Jj \ 

4 J dJLSl_i J j— Aj ) bLi_SjLs3 V 

0^3 l-o 4 IjI tiiii.13-13 V 

^1 Jis [15] 

4.J813- cl ^o^l 4_Jj_i_wO Ax.so 


0 
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UlA jl Jlsij a II j-o 

CJiliC'l ^jSJl a^j L^iajj jIS 

1 


^ aJ.ua> jj\Aj Jls 

[16] 

Ills ^Slj (j-o cjIS^JI ^JljI 

Cxllljb ISJ A^JLojI CuJj l-Q 

A 

ULpcuo dls>- ^ii^.3 (j.-o 

4_iiii-o (jj — -C- c- Jl — S 

V 


(j-oJLw jjl j.J j\.ij Jls 

[17] 

Lii^j as JLJI dJIJ^j ^1 _joI 

4u1Lia oLs SJ ^5j — j U—c- j^^2_s 


Is l^jb Lo ISJ JjJipJI iSj^* 5 

S^u >3 ^ c LjLi >3 ^Lc- a^iiU 1 ^ j I 3 

u 

ULfcJ liaJolj LJl-Q 

i^jg — 5 jl_5 

1*1 

IsyLlI J.uu«.j 3 ^ 5 jCJI ^ 53 j -3 

JJb> L^JLuj cU 4 £ Sjvil S 

VI 

ls>ls cl U 4-JLc- iltlpcuUI jij 

liiiJ 1 &j_s CjLs 

VO 

Lftltajls cLbl ^pcjJI 4 JL.£ 

C)J^uj> ISJ LfciS 4ll-J 

VA 

Isjc- dlxS (J iSj— 2 9 ja—iLS^ 

■s ^ 3 ^ 0 

1 & j <i l_jSI 5 4i^c1jias 

va 

J^uJI 4lujb> (J.^5 l3li>-3 

4uJL& ^aaAwJI Jj_s ( 3 "^ ISJ 


liiSvi LoC> 4_1_S3 j guij cSL.c*_j 

1 ___ 

SasLjlj 1 &SI 3 I ^j__A S j S' 

rv 


S , * 0 .9 0 

^ aJ.ua> ^1 Jj\Aj Jls 

[18] 

UJLp- 1 &j-\ 3-3 M_j l_i 1 3-3 

luuo.^ - l^l5 (^AAuS SSI Jj 

rr 


(j-oJUu jjl j.J jj-ij Jls 

[19] 

Isji SI 3 IJ 3 J.A-Q dlJAj ^ajgj 

Sis clia.JI JJLpJI ^J.£- aJ^pJI J.*iS 

ro 

{'Syls d jig j] Jl jg_i_jl l_Jlg 

„ ^ 3. „ s " ^ ^ 

(3 j^^cJI J^iilLU AS 

n 

liij^JI L^sLjlpI j ~^3 SLsJI ^54 >1 

(j-c- dlSLaj j^Ll_s (j<Q , . 1 . jI j ,i-l 

ir 
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UlJb> ^AlJ^ 4 JLo 4 -P-Ls.tu.JI J^J-J 

Lojjb 4 _j^L^- ^I-C- L03J j 0 

11 

LSj 3 Jaj Li- (j.-o LqJiXjO J3 I-Q3J 

^ ^ ^ a t " " 

^9 Jj— • s ^0 gjL° o ^3 

10 


(j-oJUll jjl j.J jAj JI .3 

[20] 

liijMl3 AiLlI oU. 5 Lp- Cos 5 Lp-I as 

L&jjI^S (j^^JLo JJLpJI jJULtl 

rv 

ULIL& IjAj L&3I.LP- l-o a_xj ,j_- 0 

b>Ai>- Cols lj Ls^xi Oj_ i- 

VA 

LajL^iJI^ eL»Ji)|3 3- ) l9 J 2l ^SLiJ 

4.1ia^w3 ll-sCw L^j O33 ) ^I.p- 

n 

Isa.o 4j|j.sl Cj^—S C 4 JU 1 Lo 

IjJ JU>j_JI ^IJawaj jC^_j C_ 1 _J 

11 

Uiii&l I3JJL-0 l-o 1SJ ^i-p- CijLi) 

l3_1^2.Jol ISj ^I-P- I3-63I 1-0 

IV 

Ulkj Lo ISj Jl-PjJI Ja a>3 

4 lJa.pt j LLrj IJ3 1 J & 

1 A 


^*Q.J.o 13I j£-&J 

[21] 

ls3.tw.Jl gj & Ij >3 cii 3— J U JLi 

ljLtw„p- LoAS C — 5 1 0 1 3I ^ ^-J-laj 

1- 

liLpJ 4_J_i_-o_s 4_3 _a_JL5Lj £■ 

U .-^3 LC j ^3^c1j oL -9 jI3_j?c_JI 3Jb 

l\ 

Liiltw ^JLo (j^o LoAS Lo J.1-0.S 

615 aliL^o 3 1 

IV 


^3! ^iJ JT^^J 

[22] 

.?£ s „ ol 

LasJI 4i.S" CJ LJ &U tw_JI 13 si 

0 S ^ 

4 -oj.Sl^ LjjJI (j_-o L? ^ Jl— J 3J 

11 


^3! jj\Aj Jls 

[ 23 ] 

^.Xrj 4 JJI ^l 5 o U.^-03 ^jLpCJ 

^>. 5 j 3 Aw^ (J l-o dJLJI ^3-o.lSlj ^ls 

vv 

^.iilis Jtpcsu 3I oiLu-pJI ^3^J 

j 3 *J iis ljIiS (J gwi?3ls ^_£>3 _j 

VA 


jjl j.J Jjij Jts 

[ 24 ] 


Jl J 1 «*>3 J3_4_SL_JI j \ 3 - (3 J 3 -fl Jl A .£3 IS £0 \ 

3A.JI 4 1 * 1 33 * U C-*. —x S ^-Ao ^3 <*1 c^A 3— -o i* * 5 3_J V 


^1 il 3I3 «X- J 

0 I .S' 9 ^ 0 > 

j.^aJI ij g J9 Jlj j O 1 



r 

i 
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o ^ a % > > 0 ^ o £ 9 

il (J-JLkj ^ 3 _ii_JI jo 

j.5i j—o Oj I J i ^ : ! I (J 0 _i_J 21 

jLu) j -o j-- 3c JI 03^ d)l i I > 

ISJ jjfc i_il3cJb CJ.3 U.A 4.J 

LSJ .^3 L&jlo os—° U iiLJ- 4 -jLs 

LSLJS dJjc i C. jj 3 I 

LSJj I 3-1 4..J..C dJj j j d.j.ls- 


^j.o-1 Qr—^3 SUoIj L^JLc. ^J—Lj 
^JL-.j 3 c-locljl jLS 151 ^ocJLI 3 
^.jSslio 5)1 jl-JI (jjo 
$—*■ (jj-i-L-i 1 ijJ O — -i^S 


J. 3 JI iii Liyi 1 

^ L? — * — ^3 $j — 1 — ; 

4 . 4 uj I 4 ) j—£- 4 <ij j Jl3 • 


iJ^. 51-0 jL_i 3 I &j_ j] ^>_J_.i_-o 

> 0 _ 3 > ^5 .*■ 

i*_ 9 j.bJI { j 3 .j.ja.£- J_ i^l JJ 

J3I . 52.-0 £>Jj JI J J_3_-l_-a 4 _jL_S 

J3.-0.Jl-0 3^3 ^JajL cJLo 

J-J 1.52 J 4 3 jl ui CJ3 O J_-0 

J^ii-o Jl 3J 3I C)J^^3 l-o 

JjJl1j3 l_ 9 J 3-I3 g J33 


_ 52 J 3 O— Q— Lp- L-o (3 j__Q 3 dlljl3 

> 0 „ 0 ' ' o| 

I-03 Cc_-o—L^ I £ LL1 _Jl_£ ^ I_j| 

J3 Ol uk. g-Li— Jl J34 9 J\ L JI3 


0 

V 


jjij jj 4**4 Jli [ 25 ] 


4JI-COJ lj-\ .Pc 3 L- 52 —J j| Jl \ 

4.J3J L^oL 5 J3 ol LI g-o O J j£j X 

4 -Ix-l J 3 ^i^JI OL-col C*AJb>3 Y 

S=* g£ , 0 > > > 

LI J3 I -ol cJj_-Lj a> (J L 3 - J_.c- i 

ji^ij Jj jrU?sJ JlS [ 26 ] 


^Jl (J dU J43 lls2? gJ.lo J.-0 \ 

oJlc«-3 oJ JI3 (33_^_JI J 4 .JLJI J] X 

CJLL? ( 3 *^J 3 34 ^ j . ^ ^3 — j ( 3 ^-J Y 

> ^ ^ 0 ^ o " 9 * . . 

4 .-Lj^ 3) 3 fi>3 ja kj J_j J_S c 

iJLaJl JiJ Jl 3 [ 27 ] 

4S3IJI (3j — ^_^_ jJ_^I \ 

(3jI J.33 OlS U.I -9 Y 

03^ Jj 4 __> j_c- J— 0 JJ LjI J-j^3 X 

jruij Jij twfc^SJ Ckj Ij [ 28 ] 

J3J.I-0 ^3-JI vil^2^y CJb \ 

^JL^j S] j\_I_JI SIj s> cjL^-uj L-03 Y 

b_*.iQ..«U..i >..3 1 ISJ ^o-JLJo 3S j,bjl3^ 3li>cj Y 

.. 0 ^ . 0 - . 0 a ^ 

4 lJLc«t-o el-o J^o ^.Ui Cx 25 t^l i 

4 .i)Jil 3 4 JLC- ^JiiJI £-bJJI 3J-^>tJ 0 

054^3 l^jl 3J dli" L^poJ L 1 

L^-oC 3 j_-o J^^ui j<s dljp- l^lSJ 


V 
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J^iJI (j U _5 

;i_ju eL^JI u_s S11 
jolaii S11 ^13—0 I -03 

j j n JI3 L> ^ L-03 

J-JOj 3 1 -oJI J| 


J.A-4XI I 3 X I oL^lii ijL^Ji sii 

J-Olj 3 J1 — 3jJ j — jJI J-C- L&-J 
J34 £X . J 0 ^l— Cjll J^a-oLL) L^-LaS^ 

SiUs 66— «— n 91J5-3 isi 


J-t-Ooj J^jLII OlL) J--^- L^iiJb> (J 

J-J-oJu &l>^3 3 L^JL?- L$_-o— £3 

J^JL&j cjI j s \ 3 Jl ^ J L^o 


J31A-0 j3j_JI oLj 3>- c ' l^iiij-o 
J-JpjJ Jh^JI 3 >f 3 Lfc^Jap- 3>3 

J.-JL>JI 4 _J 3 _i>L_j jjl S- (J 

3 h ) .^ J ^ i 33 3 ^-i- 0 < 3 ls ; 
lUJL^ o^jSII 6 - 4 -^i J — J3S 

>0^ 0 | J, s 

J-AX-O f J" 3 ‘j f 

> „ > 3 c 

J3J.-0.-0 jLUl ) 3 3)1 S 

J^slOxJI j 3 _iLJ Lj g_fl_i_j Jl _33 
I3JL3 j oOI-LpJI i3j3 

J^SO® Jl_S_J L4J3 93 O— ol _3 

J> ^ 0 ^ a 0 , ^ ^ * 

J3.fi.x-Q 05^- LJ I L&jio U 


Jtril-ftj 0— ^ 


Iftj us-SLj Jl— =- ^jLc — j U_i A 

Cuoxj 3 oil J-03JIJ dO-s I-03 3 

3 llo L^J lj 3 _ 3 J— £> JljlC-I3jo 0.3 15 \* 

j_S I (3 jJL?cxj Jl J -0T3 3 i>jl \\ 

OJJ3 I-03 Ol-o l-o JJJxj J .3 W 

jjij Jj ^Lr-w 03 Ij [ 29 ] 

L^xlli J j 3 ?jl j C>Lx _.2 O J ol W 

SJilO- J| l_4_x_I_l_j j 9 M 

03 j_c. I SI 3J3JJI 43 -lOj JS 3 >-° ^ 

3 -& J OjA-o (^llxj O3lx.II ^-oJj y\ 

L&jJLa-o ^_x _3 1 -&jJJLq 3^0 W 

(jo l-f 5 > 3-> I 1 ^ 3 ^" I Oj_ . p- \A 

ili>3 ^ J L^-J-C- Q II ^5^ 6 \3 

qS- ^.^lJI 3 0.3 JlS 4 jIj 9 V* 

l^ 3 xjJuq 3 900 0L3 i-o jl— s y\ 

J-^ 3 «- IS JioJI Lu^ Jl-o jj? XX 

L^j jaoi-lIJ 3 ^13 3 3 W 

3 &3 OljJ* ) 3J00 Vi 

l^J ^^p^S-sJI ObOxJI VO 

s* - 0 J if 

Usi»tJa-^-Q ebj r>tJI 4 j J.Jaj I03J VI 

03 j_c- j_ 33 L^O-tljS O3I JLS VV 
Olxj> A33 ^ 3-Q.JLJ JI33 VA 

OO 3 JJO^. I ^IjS jl^lJI J «x> V^ 

9J jac-^J 3 j'- x - t -^ 1 -ll S3 3 -j 4 _i>l 3 _j V* 

9^-j J.03 jLill 3 j_ 3 _j Y\ 
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Jill I ^jUaJI 

(jl o-jLj d_Jl 

9 0 ^ - o # -ja 

J3.X-CU..Q dLi_£. (Jl dLj_I_i_JI jl 

* ^ , o a ^a - i 

J3.xj2.-0 ,j_-o_i>j_JI j J 3 l-o jSs .3 

9 o ^ 0 ^ 19 

J 3 -O..PS-Q cl— jJl_j>- 4 Jl L-o^-J 

(J^oLo 4 . 1 JI J3 o>J AJLC- 3 JlxJ I3 

.9 0 ^ ^ ♦ ."4 

Juu£loj 9 Ji^.c-1^0 l^s jl j a 

9 % ;>o>^- o £ 

JjjlsMI £SjL-S 3J3 C-* — jSI 

J-*.J 2 _II ^-0.-tu. J 3J U ^_-Q U1I3 ^ 5 jl 

Jj3^-I 4JJI jSI ) J3 JilJ—} I (3_o 

J.-JLII 4 . 1^3 OU_i_j ^S LJ 2 _ 5 " (J 

J3^.^w.-o3 33 * o dl j| J *—33 

J .-.3 4 J30 J c_i- j\ .c- 5 

JjSlj .3 J3JLX-0 ^jUI (j— -0 ^&~pJ 

J3J.J2-0 3 ti>3 Si | j j_i_JI df^v ) jl 

J-cj>ljjll 4 j £ ^3 

^ g 0 SS s> 

J3S Lo jl uijJ JI3 j_I_JI ^j_Ja_ -o 

J3 J..W.-Q 4 . J.J I L33 * ■o’ j"^ 4 JL^-o 

I3 J3 j 1 3_-o J of I I L 4 _ 5 v o jja^L) 

J:>jL x-o J o ^3 cULJJI ajl.c- 

J.-cj|j^> Lpcl^JI <3 03 b ( 3 _A 

> 0^ " s '* 9 s' 

J3Ai>t-o cIxjLLII ^3 Li> L&jIS 

(^J * ) j j) I ^3— cu 1 1 I S j 


jj ^axSJ alx.a> Cob [30] 

l&jJuo cljJJJI giaI 3 l O— Jj Lo * 

jjij j~* twfcJjSsJ $[szl) Cub [31] 

^.^^333 (^JhJLPcJ SLJJ3JI ^X.t«.J W 

ilil Cc-ll lU-l^ J_1 jl_ 33 rr 

^> 5 j LjI jl i^yAjjlo I3I3- CJli .3 Vi 

4 Ijo jl-j CJLb jj3 ^iil J— j JS YO 

.sso* - a * J> 0 oi 

(JJl^I 4 I II J3 uij jl C-JLaJI VI 

_JI 4 .iilj dJliail l$ 43 I dJlAji> Si^-o VV 

^>3 SI 3 II JI3 3I ) i>l j jl VA 

4 j ^3 a j 3_J L-oLJL-o ^3 3 1 J Q_J V^ 

4 .J j 3 _ 5 Lj jl jlj J Sj _ j j_is_J 1 * 

4 ^jlj| jl Cj 52 03 

4 .-o.iS^I SI 1 •*— 1 ( 5 >l dJIi J IV 

^ 0 I ^ ^ 

Jbj.lsx.ja J._ou jl I cl j-4? ,3.^0 { jja IV 

b^JjLc- j^oLi- jvb ^.i?cil 3 3 £.£ 

4 .J J pc__j jl I_j ^_3 J3I tu j I SI £0 

? o 3 0 

Sj-oLo | J.iSj 4 J .-0 V\ 

4 .iij 3 3-1 4 — .0I3 — j Jlj j jl3 IV 

4.J cl_dl^_ca.J J3 AA)J II j| 1 A 

^-^l-)l 3 Jl 3 (jioj 3 £j.a d.j.jSi.S' £^ 

jl3 (j^LS^—il jlj U .3 I3— Jlj 0* 

^.^J«3j.J JLJa— jI j\_j|j_^2_JI £ 0\ 

^ \sx L^J cJjw 4.3 gjl3^*< 3<a^j OV 

to.^jz.j&sz . j j-^jJI JU.i>sJI j3^^ or 
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I 3 I- 1 J ISI LxJjLpcjO l 3 .cu.lJ 3 l-O^S 

O-JLj ISj J5— ^ 5 5 

01 

J.lft-’ L1>$AI jiL-P- 6"^ f-fti J[ La 

3 Sn g-i-j 5 

00 


^SjjiUI Jls 

[32] 

JJLoJj 4_-o^l_5 dI^_JLi— Jl J_L^ 

4J CJlS ^J^JI ioJiJLc- jcpuLIIJ 

* 


C*jIj jj jULp Jls 

[33] 

9 9 ° 9 9$ >| 9 0 ^ 0 « - 1 9 9 

A-o..^ J3 ^3—uij 1 1 3J2..XJ Jl-S^ j\JLo 

A.^x-03 J^-^JLI ^ u)j 4 llla.j 

l 

JlXjiAJ jlS t^jJI i^L^JI j\JL -0 LfcJ 

ioji jU 3 — o CjLjSH ^3 

V 

> 0- \ ^ 9 . * f ■» Opp 

^ d.j*$ 4 1 ^ )j 3 

^.J Lx-o 1 J3 jl jI g. -0I33 

r 


CuLi jj jULp Jls 

[34] 

_j > 0 £ °> ^ ^ 

4.1i>l jJLpdl 4 _J_i> (3 4 ) 

4jLj L^jLi 3I3 Jb ,jx*_l_J3 

10 

J.^p -13 ^iJI lJ|S J. 1 j 3.9 

03 ) 3 ^- dill ) 3 _i>jl ^.Q.Jn.xaisl ^-o 

11 


c-uja 5 -*l Jls 

[35] 



X- 


fU Jls 

[36] 

dlJljb dLj_l_-o Jl_i- jl -oj ^ 3 _ 5 U 3 

LSlJLjb dLj 5 _)l j q U dLliLj ^1-0 

X- 


fU? $jI Jls 

[37] 

k_xis.jj.-o 4 _J_JI (j l_a_ ii_ j^_ - o 4 lJ 

^.iilJL -0 41JLj ^jbi'lszjz j\ )J^j 

rv 


pU 3 J Jls 

[38] 

^ a ^ „ 3 ^ 

L_x^lJI (j—Q ^1^5 l-frifl-aj 4l-uxJ 

i^p-o 5 A 3 JlIJI L&A OjSli 

VI 

L_x_ps^xi ^ZKjb 3 l)l30 L>-° 4U.1J33 

4.3S1.C- eU.li 2 .JI 3 jllJI q-jq £3 3 

VA 


fU? $jI Jls 

[39] 

9 9, . 2^0" 9 9 o 2^0" 

3 3^4"* L t x-*2.3 3^4^ 

4lI->2-0 ^AJL^JI lLxj 2.9 Ojj—P'l ^>.5 

10 


jijli.il jj jA.t- Jls 

[40] 

^.IsJls «lj 3 j — Jl ij ^9 i 3 jl — j ^1 

^».l-li 3 AJ Oj^j (^llJ jlj j-i 

l 
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ajL> 4 L^-j M &> ' 6 j -^3 & I ^3 

^3Jl3 JjjJI OlS JLiJI 4 JLuoj> 

e 9 # ___ 0 ___ 

-I j| ) 

j\A ^LuJI ^sls 

aJLuJLJ *JL«JI j\ 5 z j c4iJ l.lc>- 

ajjJIS' (jbLi g_-oS ^33^.^- (j— °3 

aJ^II j -o 3 A—S- (J^l Zj. ) 

jjj 0_I_ ls>-\ 3I3 ^ il cJi_S" 

^jJLII (3 jlS ab I-03 ^3-0^11 j^. 52_ 

> j) >s ___ 

3 I^J L maJ I3 iJ ^u.o.J 
a.1pJI iLLc- 3 j— 31 j (jy^s^jhls 
^ cJLcS L^jJL^ I &I33 lj^_.£ 

^joJljI^ Oli Lo 3X50 615 3 1 

jJalj b OJ^—C- 

^jj?Jl3 J^pJI 3 Lr 0 ^ 5 ^bLoO 
^-o..c- JLp- 3x3 bl_3i> j- 2 *- 5 

33 ^a. 

^Jlj 4JLL0 3- 0 <Sj‘ s ? m b*-©^ C*i>j-o 
^..oj 3-° ^U-J-bJI i3 i 3 j>^ 0^3)3 
j^oiuJ 0.I3 61 i-LJUU I-03 

^j.li->4a-o3 4JLo ^.sx.^u. 1 jc> j-v 5 l-o 

^0-1^2. J I3 jL«_JI j_Sj_J O Sjl ^3 

^jL«Jl3 g-ojJI J3 Jl_^- dills- 4 j 
^. 1^2 JI3 db 13- J..S- jl^lJI J.lo 


ftL -03 \j£K*u) 4 .- 0 .-OAJ ^l-k jLs^j ^ 3 J I 

\JLm2sLA JlaaJI 33 -LiJ (J-xiaJI JpLtf b 
lju©.I.52-Q 4.111 dJLs-j Lj ^-©jpJb <^S- 

Cij-b-o J.-^ ^j .^6 6-^3 gll»j c_fl-93 

c3 i&jJbtJI Ci}-c«- 61 4. JJI dtejL&J 

f5jl^ 3 Ls 2 _Jj> 2 > Ca_S 3 _J J — 33 

i^y*.j£ jX L-ib l— a-c^J 3 ^^ 3 ^ 6 ^ 

l 5 iils l-o 3 1 ti* 52 I ! 4_J ui oj &3 

_JIj3 ^5^^3 6 -° 3 ^ 4asj.^?"3 

JjiJ ^3 jl^I^tAJ CaXp- l-o 

^>.51^.113 j.^ ^a.a.J 2 J SLbJJI I 3 SJ 
CaIJIj 3 _J i^13>JIj l-Lo l j^I I &l 

(^JLx^JLj 615 3 -^ ( fc _ T -Q—AA> II 3 oI.^Ijs> 

5S -' ^ 0 > 0 >-- % ^ 

la jS | l v L I ^-S^. J | j^JLP 

d.ja.SLp- ij jl jiliiJ 

^ ^Oolj ^ ^ ol 

:j^yi ( 0 -^iJI 0 Sjj 

^.l^j |_^j J ijlj-- ^ j Si J (j <al 

ijiiil 5 aliilj j-a j.JI O-IjSs 

l—o-jJ; liiS I d-J.3 j| Lo-S 

Cj-ctJI jl 

jIL ^J.s- Ijj-o 3 jjj lS 5 ^I ^ 3 -f 
o 11 ^- ^.xij i_iiS39 

jj -03 oj^i- jla o- jj I 0 UI 3 


V 

r 

i 

0 

1 

V 
A 
A 

V 
U 
W 

M 

n 

^v 

u 

[ 41 ] 

\ 

V 

r 

i 

0 

1 

v 
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aJML oIjJlJI ^lijli 33^! (j-o c_AlIo 3 j^j 

aJj ^_J CxiUijl 3J3 dllJJ ^JLo 8 jA.x-o 3jA.xJI 33^)! 3 ^.IM b 

3 b M3 3 i /;> 3— J 1 3 C- y^j.*uj.*£ (3 M l M 1)4 .£• 

^.-0.-0 (3 l_l I A—52. 1 1 (j— £■ 1 *— S* U (jj 4X-0»afl Cx-cuJ (j.5s.J ^Ul ^JiA-i2i.Ps.o 

^ill (J-^ 3 Axjl 1^1 xIJxJI 3 JA^ 3 L-xIJxJI Cx-0..£jl (JJ 

33*^ ^jA^xJI 1 3^^ I 6 $j.j 

^^Jl3 l^cIAJI jjA-Lj L^-L^-p- 3-° cJaxjt l-o &3u1.JIj 3 jI xi I jL. 9 

^.Ju. 1 skj o j^— -C- 3-^lj 5 ^ Jl cJL..»4> J..xiJl 3- 0 OJlC-I M3 

aASJIj 4 JL-o J I j 5 CIa-o.^ 5" 0^.33 1 l <0 3 I f_Lil O.LS- ^_J 

^-PtlJL J- 1 _ 3 ^JI ■!> 4 j 3 US' (j _-0 -j> 4 j 3 ij (j — -0 

^Jl 83-^ 33_JLj ^LsdaJI jj L^j^Jj S' (j^Lx-oJb ^_j Mi 

aJoAIj 4-oJaij JJ3 C-ci- (J..C- cMJj 4-Lo.^j jJ JjiiiJlM ^jLlJ^ 

3! ^jiOJ j 3 3 l-o 33^ J I jj 4.IJ3 j jl jSLi>3 L&I3.& i3j>oI_i 

Mi I 3^ o}3 4-^l.u) MU pMI 3 t^j ^3 U^ - £ 'lj3 

^oaJI 3 jl jAj Cx^p- 3^° iljli ^_-o_LJ 88 J C-xJLwxi> 

^3slJI 3 _j 0 ycij 4-o.-o.3s-o LJj i ^lAu o^°3 ^3^- O- -0 l^-^jJI lA^Is 


4 -o.-o. 3 s-o iwJ ) 3 


^jJJI 4 l-o.i> ^3_J I3 ^3 1 oc L I (j— -0 OMl-ol A 3 (jv-C- 3 -° 

^jli ^alJI S\.jh.s*.A U-^> 0J3 U.4-^^13 JLJI iwOJl 3-3 

% Jl 15 * l_ 9 j.^j CxMi U.S.S- M3 U-^ 3 - U44-Q giaj M3 

^JLc- 3AJ M^u.j 4 _j CaI-oxj AiiJ Mj J 3— 5 j—o 4.1JI 

tiil (J33 U-S C-x-o.iii-coi I-03 4 j Oj.-oAj 1 l-o (jSs.J tiijjxil 

9 t 0 ^ ^ ^ St 0 ^ f.. 4 0 - - e - > 0 

^.-ol J3 jij_i 33-^x. J— ol ^>_ J3 4 Jib C33 — -U J— J— 3 0^3j — j M3 

^.j j.S^JI jJ I ^ A^ :Cl*JlxJI :3 j^*^ 3 a J^ 

(*J 3 3 -0 j^-JJ 6 l-o A 3 CxSllJul jl (JJ ^MJaJI Lj>I 3 -° 4 -LJo Cx-o.Ili 

^Ml i^jC-o lr?t-«i.j Sjl^rstJI 33L3 Oel-«i.^»-| (j— 4 «X<3 
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^,-O.J U I I kljl_3 4 ca—A—j j .£■ 

^Lc. 3 J-XJ ^ Sj 3 j^b_JI jl 

^ „ 0 - 0 3 ^ ° - 0 ^ 0 ^ 

3 -° LjjJI 

^AxS- (J .-03 6 -° O 

rf>~s3 ^3 4_JL_^ J 3 — 5 (3 J — jI 

^.rssliLo JI 3 &>5ll (J --0 J 3 &> J.51J 


^>.a^-&a-q ^\.C- (_).A.s>iJ 33^” < ’ a ' -O.aaa-0 


^3 f-L- s~ 3 03 — ilj — j ^3 

^.jjJI 3- 0 3 1 yxA ) I (j.-° 


^.5l.pJI 4.151 Jj (j-° 3 1 pistil 4Ja_4j j.- 0 

^aa-LII £$jL> Laas>- oL&ia-ol ^>_j 


~ ® > >0 ■? . 0 > .. $ " o ^ 

^.aa.Q.a - 0 j\.C- 4-t.S 3 - ta - PL -^ I j.Ji>3_c^3 

^5ll^ 13 4a3 1 - 5 - 4-0 Caa-a> U ^ 0 -Ss. 2>- 13 
^.ii.C- 3-° Caa-w» 1-0 0j43 (J! L-aaaJ^ 
^.Aj bl_J 4_.1_.C- Oj_sz_l-3 
^.-03 J I (j^jlvi j^Jlj 4-o-col Lo-I 

^3 C-aJjJ ^*1-9 Lille- 

^.s^Alx> j\A 4a3 4.^1) I 3 LJ^ftJI 3 
^.-ol (j_-Q C_9j_lo_JI J_5 Lj3 8 j\.X.O 

^JLpJL) 4_J_i I 3 J.AM.J ^La_j ^3 9 

^15 4 LJI 3 1 — A ja 4- 4 JI 3 

033 j j -o C*. l-^a.-jl I sLi 

^.lJoJI 3 ^LU L&jI^jI j^Jaj 

^.aaa-o ^nIcaJ Ij i_J.-&4aa-o (^—ua^>wJ Ij 

3 j— 4>4_Jl3 ^3— 5 3 13 


^<0 3" > 

k_Ajb5 3- 0 JL-pJI 4 j^IjJ 

4jj3j-4? L^aS o 4 j2>j uJ 5 13 

3-o &j 3 j>b IajjJI JJ 3 ^ 43 c-AlSj 
ll JLi J I3 3_j3_5 LJI jJ.ao A-o.i?«t-o 

Jl^?-I 5L3 ^j^LjlJI j -©511 LjlIaj 

4 a£- Lfi—U) 3 H I l « XAA^lJ I 3 -4) 

4j ( 33 ^— 4aa, -o.a-maa\ J 1.3 4 IJI 3} Lea 

>> . °-' ,^u>5 - t 

<3i (3-T-®' ij q4f--M i3Li 

9^®^ o o ^ 3 ^ 

qu_^.a 1-0 4lJI J 3 m>3 3— O ^.^153 
^.j 554 S- Jl_J t 4 j J J J3 A 3I33 

9 9 I 0 - 3 ^ . ., *. 9 < 

4jj3 A 03 OlLs^jo ^ ) 3 ^ *1 3_^_3 

4JL-Aili>t-o 3 ^ 5 j^u 3— £ 0 ) J -o 

3 4_J1_^-C3l 1-0 

C_9 j^lu 3-0 UuAtf Lo 4 jI5 3} I 3 
4 IJI J 3 •'*‘3 l! A— 3 d|—9 

toJiC- 4 _j1 J ojJ 3 O-J—coLi 3_J 

> >® o ^ 

4 J I Ia 5ZJ l-^ Ia^a-^ J 

3_^J ^aa13 ^Ia^-o ^>■^■9 333^ 

J.52.J 3-0 jUliil (J4A-0. Ijis 

4iiiAiLp- IajaJI 3 ) c- 4 a 33 

4 il 4 a3 ^_i_^_JI j_J_I_-o_3 

flj-fJI J-iiJI 3> 6' J-^3 

1^15 13^ ^ 4 ) J.a 43 (^W-AaU dili 

(3^®" ^ — i! 3 o — ' — 1 yd * — j ^ j — ^ 

ij j j— 1JI3 iJ3-j ti j4pis 


rv 

rr 

ri 

ro 

n 

rv 

rA 

r=i 


i- 


i.\ 

vr 

ii 

10 

11 

iv 

1A 

1A 


0- 


0^ 

or 

or 

01 


00 
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33 oLaij j. 5 KMiS* (3 

d.lJ 5 b> J -0 3 $ &3 d_jl _5 

01 

03 dJLo 3 4 -x-o O"^ 

3 J34SLU J_JJ_J I! 1 (tLS 

OV 

^.uu.I.Q3 4 I £ (3-Ju.^JL-oJ 33 -b 

£ 0 ? s* > > o^ 

4 -aJa.C-l bp Jj..rj Cxu-b J 

OA 


joLoj 3^1 Jli 

[ 44 ] 

k_xis.jj.-o d_J_JI 3 *> — «—. B— Jj— Q dJU 

^JLxu-0 dJJL) ^.x^x 5 S-Q jA )J^J 

* 



[ 45 ] 

diaSLoJ CxjJ. 5 JI AJL£ 3J3J 3-°3 

L^-qLuxIjI JJL.C- O^Jb?cJ 3J3-J j.-o.i 

X- 

0 ^ - * 2 „ S M ^ j>°Soi' 

oJJ$i j.£- OJ.i-.JI ^..JUI ^juo^JI 

[ 46 ] 

^.II 3 >oq 3 4 JLq ^IIjI-q Cj-lJo Ij 

dj) 0 . ls> L-xu.k> J_J £> Ji> Ji-J^—Q jl_ j| 

OA 

- St 0 > . ol 0 

A.i.1113 0^3^^ J9J..C0 ^jJl-jI AS 

^jI JoJ_i_JI 4 ^i J^J_i_j ^3 — j 

> 

^-XuJLq J\-£- 3 (J.-Q.-ux 5 " 

3 £>3 3 j^u _5 JI3 )| CjLj3 


^ d—ui 3^ iJV-rJI ^-&l-ui I3 4-J^ 

3 -0 CA-ob?" jllil3 

IV 

JalxJL) 1 Jb^jl3 Sj3 

Cxxoli- jl 83I ui cl u«3 

ir 

^J>b j—o jlllb l-o cL-LLj 3 bj.r>- 

jJj 3 -o cl LLj Lo jLlJLj jl 5 

M 

^.iS j.^3 ^lx. a j-o ^Joj JjiJIJ 

4 .j^ 1 jIuxi jl^ J5II3 ^-A^4J (j— II3 

10 

^.JxJ ^_J jli j Jl 4 _SjLj 3 ^.-0,-uxJ 

^jLuxuJI I3Q.-O3 13-Q-C- 

11 

^.iij ^ 1 ^-3 — ^2 tl L-O Jl > 

fl^yi ja_ 3 I L-o 3- 0 

IV 

^.JLo j^jJI 3 Lq 3^3 4 j 2 i^.JL-q 

i^x^-ui 3- 0 ^ 3^511 3 l3^- ) l“ c - Lo JlXJ3 

1 A 

^j.^JL-0 J_ jI 3 - 0 -iij jJoLxJJI J_-o 

6-®’ lj “® 

11 

^-oj d.u.lc«-lj 3-° 3^ir>tJlj 3I 

4 .j 5 sJjI Jl ia_j! 1 

V- 

AJllJLo cLio>l (J_jQ ^X-ux-U Jlj 

^jjxJ d_j U 


oil ^ * 2 ^ s M ^ j oi 

<Glj„p-..R.a j.£- O Ji.JI i^-a Ic-JI ^ _.iiJI 

[ 47 ] 

fj 3 ILj 31 Ui J— £• d . t| (ji | 

Sj.^>-Iuo jli>tuxiJI dJ^c-jJ OcLi> 

VV 

f.iill ij JaiJI g->JJ (j-o l^3^i 

CxIuS U— J Ij-Ja ui Oj-Ja ui u 15 

vr 

d^iij 

SJjIuji jl ui Jl d Q Lo^ II J u Q 

Vi 
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^.-uJLlI Sj 3 ja -Q 400 4-».lS j—O 

s S ^3 

(^jO-C- 40 jUxJI j-0 0^_.k> J.S3 
^jl j—O jlxJL) l-o J9.J9.iL> ^ 

^.PcJ ^53 ^L-ux-O ^>_J 4 >JA—JI JA £- 

J> I 0^ >3 

j-o JU- j— £3 £\9jL— . Jl j-« 

a.Oj ^>_J 4JL-o Tj^ .p- O Lj^ SlJ 

^.lu-ux-Q j^ j 4.-J I l— X..O. 1-t— uf I j 

J jl-LUJI CL-olj ISJ Lis 
OLpc-q Jl ^ 4-t.S J.XJL) ^uULs 

y_l_i^ J — i ^9 

^.-oJJI 4 _JLjj j— 0 1 jjI C-JLLLI 3 

>3 >oe ,s=-> 0- „, 

aj&Jl)I (J 5jX OSU (^^>- 

^>»JI j-o JJU 3 1 ^LJI j-o eUO 
- _ 0 9 „ » 

jljiUI j^ O 


4 .J jl j-ux-UI j-oJLIIj CL-o.-u*.sl VO 

j-03 jry> j-o jIrJI ^$3^ l -03 VI 

Lj.j jj jUJ I3 jLJI J J oaJ Is VV 

(J..C- O^SLlrJI ^LOJI l^t VA 
iLLc-U-o j_j t CLL..L I 4.1 J I 4 jLS 3 V<\ 

4 j O jptOJ3 Lcsu-C> ^j&jji ^JL-olO L-o A* 

OJu) j.A (jjjLJI (^-eC- CL-ux.-0.uJ ! LI3 A\ 

4J jl ol — J3J j— 0 J.P-3JI j 5 Lj LI AY 

4J3J.J j -o ^3_ J > jv_g>- CJI03 AY 

lOOSU J ^>3 l-o 4 lJI cJjLOj A 1 

4 i^«-lj (ju-o.lJlj L-03 CLlj >! ^o-S" AO 

4 J 3 -C -0 aL^uLJI 40 **. J I CL_Li>l3 A"l 

L^j ^LUJI OL> 3 1 ob> jbjl^j AV 

■cell ’. jaOLuJI ^uuJlJI i^jry^-JI OOjj [ 48 ] 


J-i SllJ iSj-oJ 1 jLj J5^ii 

Cfy^o 4 J OUT (^_i_-o33 

AA 

^&.iia. 0 .o j-U IjJ S jaiiJLj ^**03 

^.iiilJL-o 3 ^3 Luu.^> vil-ij > jjJls 

A=l 

^OL J I3 (jLU>LH ^j-S j-0 4 -i.S l-o 

Jl JjI Jl -oT J3I la 3 L_S 

£ l- 

^ . a " ~ " "f. ^ 

^JjiJlj CS3 03 LI 4 _fl— 0 4 _^Jl_S 

4 jAi?>t-o j.-o.^>-j.JI j_ -0 (3~i> Ol >T 


fjl 0—^3 oL^ j_^3 0>L^s — tl j— i 

lijOCj J — ^3 jL-oj_j JjU i_j ^>_J 

=\V 

.J3 CLftl_i> oj jvL^lJI j_jo 

j.S Os Us LjjJ CL— oL 

\Y 

j-o I-03 i3lii-ui ^aJ 

4 l-u< j_ -o ,j\iLj L -9 OL— 5 Lj?^-o 

M 

JlIJI ^i.Lo l^JI (3^L^LII 

<~iy> j-o SU ^IJ JU Ojj 3^>- l-o 

“\o 

^j.j 5 >tJI j C- (jl^>tJI L > 33!^! -ij 

l^-C?j U-o j9 ^-0 L^ii^Llj Ooj 


^li.Jl3 j.-ux^>tJI (J < 33-^3 

viJi-0 J ^3_-0_J jL-O l^J 


^ULJIj ^ ^Lux^j ^3 

__ ^ ^ 3 ^ > — 

l^xjU LI3 J— 52 —J LLs 

AA 
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^alc-U 4 JUI JLpcj Cj-aio AiiJ 

4J Ciiii l^jjls 3 £. L^j Cj _9 


^ 4 -wJI 1 -^>^j 3 (j.-o jiaJ jL oLLbl 

jiiJ jL j-P- L>-° 4 -iL.P- I4I13 jl 


^.-o.r>cJl 5 633 Li> 093 5 LaxJI (j.-o 

> 3 ^ > a*- 

4 j 63.P-3JI jallj J039JI L^j 15 


d- o ^ 3 . - 0 ^0... 

aju ^.J ^LJI J L&JA-C- (3~o Jo ^iiJli 

4 Ja^-o jIj a. IL 59 Joljc Jl ?3 

\’V 

^JLlI JSLpJI j^— £■ 3—^3 ^L^Lco 

ljb^Ss.JLj ^lj ^3-tw.r>tJ 5 

\-r 

aJLu j.-o cLU ajLII j5s.JLj3 

Ajoj jj.jo ^u^o.ui.JI &3-XO j^-^JI j 5 l JL j A 9 


0 0 „ 3 „ 3 m ; o; 

cljuiVI j.* OJisslJI :gjLuJI ^..-Jill 

[ 49 ] 

^..oijJI JuMI 33I-Q (33—93 Lr^> 

4 I 3 «-L-t*i 3391^1 ^ £ (j_-o ja- 3 - Lj 

\>o 

^-oJa.xJI 4 -o-xlJI 3-k <3-03 

j\.Lx-qJ 3j^— 5 v II 4 ) 5 JI 3 & (j -03 

VI 

pLlaJI j-o (J j 4 lJI L 5 

fS-^ Jl ^-tP fj— ^ 6-f C. — 

\-v 

^j.J p3 dljJJ JLu 39 iwil 9 j.-o 

4J3.JL0 CJj jl (Jl 3-Sp> C^_J3 

\>A 

^3^i>t-o ^.jjJij J-u»^Jl3 

l^j tl <_.*_i 5 l J_l_wQ 4_93 

M 

aXsLII C~ks\j£> 4^9 C*l 5 l-iSJ-o (J 

3L.I2.JI glJLJI 3j\i>tJ Cl-* J I3 


^ 0 > * 9 & „ 

^.x.-1-xu..O.J ^_ 9 j_- Q ^3 3—-^4 1 1 

(^-‘■-‘■■tU.^.j I3 1 **j ^ bl 


^ 0> ^0 0 ^ „ _p 

^.IxJI cjjLU Ji-o gijJL Co^3j 

SJ <LiL-o 5 Lj ^lijo j_5 CL->iaj.i> 


^.llX-o Jl ^3 j3_l_^_JI j_£ 

jtC.1xm.-o Jl J 03 J J3_il_j L-J — 5 



ja— .£• J 2—o J _5 Oj j?-3 &j\Ju.jq j\ s- jL3c_s J _5 Cj>j-~pc — 9 \\1 

j_-o d -4 1 ^ 3 1 Lo dJIj-^J j £3 L- *3j j_-o OIJ 3 Lo ! J Q o J _ ^>-3 \\0 

j\— c> Li_5j 4 jLlxJI (j o LJ jl o>yi J%i_s2_-o LJ \M 

^.-o^ll 51 L5 J ujj II ^>_5Lj 4i.c>lliJ LjL^b 4_J_JI l_.c-c> U J \\V 

j.^ 04^«iJI ; j»ollJI ^JiJI [50] 


^.i^ji j— -0 Sij-t oJ.j.i>i siii 5 

^ 0 ^ 2 oi ^ Z. 0 ^ 

4 ii^j «il ^ Si IjuJI LJ3I9 O—^-lj 


^.-03 Lo*2=>tJ LliiJ l j I35..P- (^1^?- 

dJjix-o J— 5 J ^.jbLiilj Jl j L-o 


jlla^JI ^-o C-JlLi il 

4 j j^ialgj I3C5I5.9 jlj-ftJI I3C53 

^V- 

^j.^tJI j.^xi 5 l JIJ j-o j- 5.3 ^.J Lo 

L^JJ.^. 03 j 4 — J JLJJI 3^—^ 
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sx-5 jj 3 j_ 5 L. ) 

a. Jail-o JlJaj^l <j.-a ^3_i (^-Oj-J 
^.lJa-a-o j.iSUJ J. -a 3-la-cu.j 

4J3-XO3-O L^Ij j.£. J.SZJ (j-° 
^.xj J3 fO-J-S J.-X-) jrv — J>3 

^jja-a-o j_5 3 ^.4-x-o ^lj ISL-o 
^.3-^JI (j.-o c_Q.Ia- J^.->a3 

^.-oJJI ,j_-o ^^*fcjo J_j IJlsJI (J--0 

($>.£X.5Z.1jQ f£. b_9jJ> ^.^-0^.3 1 

!•&«-<— «3 1 j c>j 3“J^3 
^.o.s^ 3^ ^ us" ^ 1 3 1 xu^zj.3 

^J-C«JI SjxJj (J .-0 )) ^J.^J 1 SjxJcl (J-° 

f4^3 3H l3j— < 2— > U-3 

L^-oU-l ij 4 o>^l diilj 3J 

S«> .0 . ^ - 0 v , 

j\ S> 3 J S* j ^0 j>3 4 5 

^.^■1 3 lJ Ml g-0 J.S- CxIlJlS 

^.xa 3- (j.^ 0 ol-^jpl ^.xaa- ^>.53 4x3 

* . a 5 ^ „„ 

^.x-JI 3 oC>uJl3 4lljbli>tJI 3 


ja- c_Q. 1-a 3^iJ^ UlS 

4.asjL*i 133 —^ ^w-x-0.3- J..CO 

L-x^w.Ir>t-0 4lJ C-J ^ I o j—S" (j— ■ 

0 o 3 0 ^ ^ 5 

3-^3 ^L*»>yi 4l-o OJ.£. ^la- 
L-)l jysx—J ^..^JL-o IJ jI 4 J 3 .Q 5 I-Q 

^.^-Qvil-a-o 3-^-^ 31 -x.p3I 

& \ 0 H on o 

Ij-o-l 3-^3 IjJk > 3- uJ 3 Lx-xJL^- 3-^3 

COj3 l-o Jx^j 3-o.r> ja-x-JI 3jJx-a-tl 
CxS^j l-o JaaJI j_-o.JLj 15313 

Lo*j i-t*i ^5La3l — <xi 

j-yalJI ^1 )J di-JJ 3Jx^ J 

Lj Cxii j 5 4t ii ^4->te 

** w ^ o 0 o _ 

13^.3 3- 0 l^x^JI ^ 3 !^ OjlJa 

‘i.'jy^j 4 UI 33 —- ui^_j 1 3 ^-^ 3—03 
j&iia ^v— 3 33 3 j — j 0 -J 3 


s . 0 . > ^ 5 I 5 

41I-0 jj 3 ^ -X -ol 3 


3 ^e 3 -° oU. 1 ? c 3 ii>- 

g. ,«i o ^ 

6ySX.5ZX> {j -o\H ij ^.I^Jlj dll &5 

pjils j.j iS-o-t Jls 


Li Jij jl (_5j_ij_JI LliPtjji U ^3 i_ 9 l ■ o\tl Jj ji_ 


^>3 1 . 9— -^9 i'i ^ Li-ft 


f dldb C-* 3 t-o.-a 3J3 Cxjlia 


f 3 1 3 ^ Jl^ 

3-**>3 jlijj’tJI ^3 > Ljlj t^.-x4r 31 «> I3 

f U 33 Jls 

CaXp-I Q elj 3 _P- LJJ lj 
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L-xjililjO JA — £ ^L-oS 3 1 4J^*O3-0 

L^-^lil ij si jJ j : 1 1 ja J 3 

" 0 0 8 s , " ^ a 9 K 

j-xJlJI (J l> 5 s<a-o j^o.^ Cj^jS 

a~slJI ( 3— 0 3 ^ — U— ^jI^ 

^jJLll 3 ^1 3SII SIJ o_JL*q *> 

^.m/,2 ^>3 LcJwXJIj 3)“^ 4.JI jrC-Ju.J ^5 
33 j-4-j 3 c5 -- r-JI 4-J j>-5 
fLr^i d-J-^ SI 3 6 — * 

^.aJJIj ^l^tJI 33 1 3—^3 I >^- 0*^0 

^jJiJI <i Jj Lj J_iLs SIJ 3 Sl_.3_s 

^j\£X.jQ J\ C- 4-3 jL?JI I>j > 3 1 

ja — 3- ^jS1_3_J 4 — jJl — i>3 

^.?SII 3 jl— &jSll C*.j-Lj llSJI jj 

^J-Jb .£ (^y-,1. jl I £ JA kj I J ) 


f U 3^1 Jts 
0-3 J..&4JI ^3^ 3^ jtf 6! 
L^J Oj^2 j 3^1 Jl iSL-oL-jl jA—1—9 

aJI :£-yjLJI i^dyy^ J sJt I j Ot^jJ 

f ..-of ,- > > O - - 

4j J <_. 0 _I uj I ^ ) J 6" 4 S oJ c>- 

^LJ*J Ljo SjIjlJLs SI 

I-03 jaiJLpJI 3 L*jaJI ^-c- C*jil 

L^jjLpcj 3 o u Q— ^ Sjl 3- Ls 

4JL>Lrj 4_1_^ Si sA a_^_j j ^3 

jaiiii 3^4^ U3 LiS Ol jJ 
{^Iju^.mj .1 j 4_-L_^q 4 -oS (j jl s 

3 AIj Tv3 3-T 3 ^Lx-o 3 l>^- j . f 1 Ol 

4-oj15Lo ^j>Ij.JI ^jj?sj ol aL^Lo- 
4.c*j|juo 3 jL5LsI O— oj—JI J^JL-03 
CxJj.3 Tjlj 4JL-q ^JLxJI O3.&J 3^3 

0 -- ^o^ oS ^ 0 - 0 £ 

Ojiiaisl (^iJI LojJI Sj-fc) ^3 

ii^Ji ji* 


Q**S$ dsz^j ^1 Co II J^52_J 

o-f. ?>-S 0 °-° 

jvi 4—1 la-3- 3 lj— 52 Jl JtJv <il3 

x- 

5 - a ^ 

^^ii^Jl3 SI 

i>ljl^l : ij-uilxJI ^.^uUI :3 ja- 03^JI 

[57] 

1 Cjvil^>JI J3l^>- JJL.C- dl 13^*1 

9 ft 0 ^ ^ ^ 0 ,? 

4 j S 3— J 1 i3"^ (j La (J-txijJ 1 ^j— ^ 1 Lj 

^ov 

^.iilJLo 3.JJ.5JI ISJ 

3 dLkl.£>- 4JLJI (J3— <xij 3 - l ^ j 0-J3 

^or 

^.la JI3 ^lJI ^.i-C- (j— 03 

L^jS <?3 LjJJI dl^3 Sr (j— A (jl__9 


^1J15 jlj q -g Jl 3 j^I-j-S.31 0! 

0-o.ia^ 4Jj 3-° Si Ij 

^00 

^.^iiJI 3 jLu^xJI ^Ao.^- ^Js> (JIj 

L^-^iij Jj 4_A_i>j J_^_J 

^01 

3 j 3 >iJLo jA^- 3l^.i> 13 dljJ.J 

j\i- 3 L>j I 3 cjj Ij 

^OV 
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JI3 .&SII o lj\_- o 

^.£Kmj.j.A^ — II ^L-C- 

^jlJL ^ab?- (jL^rJI Cb^-L^ 

J 4-d Cb J L J ^j.Jij~cu.~£ 
J.S-JI J—iL^I jl — jj CxA-sk - j 
J.^. 1 ij JLiLj ^ U.5 

J-Q-So (J^JLj 1*1) I j Si 3 1 JCjO l-x^-0 

^JLai 3a ) 1?— ^ (Jj ^L-x-JI J^-i>l3 

j^JuSII 3 (^-°a <iLL«> J—o-i 

^..S’-Sll (j-Sl-«> dljal ^iJLlI (j-Sl-co Ij 
^- oj ^4-aJlj dL*JLr> ^3 b 

^Jl 3 a ja_j £• 3aCLc- 4 _L.p-S 1I Q— s? 
^LuJI 3 ja^JI (jx>U.iJI CS—sJj IS! 
*13 ^3 I ci..oJu 3J 

^.-0.-0 3 <LAaJ\3 Cjug.11, o C)j3 

^CLS 33^! I 3 CJL-Ci-q Ol^^yl 

^.SUb alj_.pl j.-o j3slJb d)lj_.pl 
^.litlJ JLbxJI J.P J-As Cjj3 

^-oa Ob^sLuJI OL^SUI 

0 S o " " 5 

^0— ^2.^2. J I3 J..pJb ^x-O-Ju jj.XJ 

^JLJI (3 o 1, )l i ui I <ij.juz.D5 

^3 ^ 3 - ^ „ 0 J 

3 Ja — II 0I3V — .£- (3.-0 3 — Lsl 


4 J jj ^jlUl 3 dljilxj 

) 0 A 

4 _|la djLo 8SL.0 ^_j.£<^u.} ji j I3 


ll-o ^jj jLJI Obli Cus *. jj Lo 

U- 

J.* 1 r;JI Jia^-Sll Jls 

[ 58 ] 

L^ljbl j\_ 3 - aJb> L-ojI 4 . 1 JI 

ov 

4 i> 3 ^S (J L_*^JI ^c_j j CS.JL.xL> lal 

or 

4J3-5S j— ^ ^_jj_JI 4 _jL_cj_-£-j lal 

01 

4 j|j_c«ti>- (3 -II l)I % ^ 1 -0 

00 

(j5a3jL.ll ^*L*> £3.0^0 Jls 

[ 59 ] 

^JLxJI Sjla (Z £ Jja -II a jlj b 

X- 

J3SJI ^.**JL!I Jla^-SI 5 aj\)l ^3 

[ 60 ] 

^Jbdl3 jlJI gbj ^llJI ^_jj 

) 

1 * 1^1 jS3_i> J &l^iliiJI ^ oj 

V 

4ljls Ljj U_j 

r 

^a.^.? 3 ^^bJI ca.-0.1S3 L^jj^-*^- 

1 

3-0 ij*)LJI 3 Lo ^*-0.^0 1 Cbsjj 

0 

jai (33 . ^ . Jlj al3_ji> 3 (^— bj 

1 

41^13 3 1 jal dLi 1 il a 0 1 

V 

IJbl 33^-11 CbsS Si ^ 3 ^iaJI (Jm-C-Lj b 

A 

3Jls JLicJ^Jl SI3 13 JI d_ja_sl 

A 

L-uj Is llola L^jJ> ^JaL^_s 3JC1 

V 

LJLS3 3j II— > Ljbj ) I3— -LI (j— 0 

U 

i^s^jJd j3aiill JLLolJ Oljil^JI 

)V 

L^_j jl_ii_i> L.j CjSLjLJLJI 

)r 

I-03 JLi>S_ll uLJL CjIj-jLsUI 

M 



APPENDIX OF ARABIC TEXTS 


253 


^paJJ 1 * S 1 4-b-i3 3-£" 

y £• 3 3—^3 4JlSl-co I 

^IjSH 3 JI 3 qudU 
^.-^.sbb obJI o_/ u ^ 3 /^ Lj 

5"? • X ^ ^ 

^•-> I 33 ‘^-*-' Q 0 ^— *--> b 3 - j z—>j — j 
^J o^l (3 dJULII ^1 ljLrJI 3 dJUJI 
^IpJI vl) LLili ^jlU jl 
^>.3 4_^Li^yb 3-0 ^.JjJI ^-j — 3 -I 3 

^,-^i.xJI 4 jj 4 £ 4 -AS* L 3 II -03 

^j] (j--o b^-^L-oJLI J-rjI dJllb-o 


C* lb-3 CjjjLoiI 1^3 J^ 3 - Ol-Qjb-U 

^0 

ULLLpcjo ff-l 3 t CjM-o Lodi 

n 

llljj dj_-o ui 3I cl-blj j_S 3 --° 

w 

3-°3 (^L*«JI j->bLU o -^ j -?. 

U 

(Jj 0I3.&JI db-O .,^33 3J1.O- Cx^-03 

^ £ \ 

4 ajL> JlIIJI 3S CxIj b 

V- 

4 ,-t^-tu.^ b"^ J-^ 1 db-cS" Lo 

n 

jSl) boba-o.-o 3-° Ca^jI 3^° 

vv 

^ LoJl 3-^ dl-1.-1.j3 

vr 

3jb" l3 ^1 dJlJLsLo (jt-C-l ^J 

VI 

3UJI ^iUI 6d°jpl ^3 

[ 61 ] 


^u.-i.-i.-a 3— tw "^' l--^ 3 .-Q dU 1 J.J o}3 

4 lSll-o J.S ^bi> tj dJLji b 

VO 

^>lb d d_ 3 ^_JI 3SI jh-j S-j U-J 

C*Ss.j?c-b U .15 Ijbli dl^iiij 

VI 

aJJ b-oj .3 ^Ul J3I 3-0 

4 _dbli«- (JuLJI jl 5 JJ-o 4 j 3 iabt-o 

vv 

3 ^ ■* 0 (J^ > J> 

LfcjfrLJ b-° (^b-».J3 (3 J 1 

VA 

^.btbJlj 03X1 J-i-o jJbjJb C^il 

L^ijLi> 3I LjbLbtj ^JJlsk'S y 

VA 

^.Ij p—J s^i I3 3 1 — -o^l ^3 — J 

(^—^3 Ljblj.j ^.jb ^ 5 

r- 

^.-*93)13 ,jxi3_i_JI jlj — 5 3 Sjl — J3 

4 l 3 l ^3 3 dlj ^ Ij3 Jo 


A.-bj UJiJLc. 3I ii j_j bLo 3L jl 

4 .j}\.-*<aj b-cbo’tJ b — °3 dllllb ^. 5 " 

rv 

^.-0.1 Jl 4 -bl.l-o 3 8^3-u^-Q 

LjbC 53 L^_^lj (^u-bU oL^_J_j3 Lj 

rr 

a 3 cIJJ OLc-UaJI 4 . 1 - 0 .^- 3^° OJir>l 

I-03 CjL-o^^-LI ^j j-q 3 L^IjbSj 

ri 

LoaJI ^.c-L L^Jlj jl 

L^Ilkj CjIj^LJI j_jI db-oljb 

ro 

£JZZmj 3 33 L^Lj 3«.biJI ^ 3 - 3.3 

3^— dJj. . —o 1 0 

n 

^>j> 3 g 3 j-o 3 Lj^bb b-° 

4 .I 31 .C- j\d>- 3 bfcj\»r> 3-0 ^i.1113 

rv 

^.Sl^JI C*-b^ IS! vil-cC>tJI b-^-^ 5 

33^3 SJlJ 3-0 dblx-o lij ^blaj 

rA 
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[ 62 ] 

n 


JA_ 3 - 3 ^jA.SLSK^ 4 .UI (3 
A.-0JJI3 &jjJ\ (J LJ^SJl 

^..ol (3^-ui J 1 oj I ^.J i-c-Lo—wJI y£- 

^ jJJI ' 6 j\ S- 4 _jJ ) JA_J O—Q 4—9 

&. 11 SZ j 4 .JJI cjLj 

^j.lI-03 4 LJ—O ^.ll-uA-O ) L-o 

^PcJLII^ oLmjSIL) j_ £ J ^5— J . c3 
3J-J ^^5— 4 ” <J| J^LiLj J9 

^ __ 0 „ > ° ji ^ 

^a.— .j ij— 03 jj.-o d.UI d.lil>3 

j^-o^ll J -^jy^s i3j3.il (^,1^ 
^.li ij c3_j< 2_JI3 dli ij 

J.^ii<0 (j ^il ) iij uJ Jv-Q 

(^,-ff jliclil ij pj-li J— ol ilij3 

" 0 3 ^ .. .9 

^JJI 3 l_J.-^JI ^lii-o Lots 

^.I-wJI^ C-Lo oijl (j— -o L.t..Q_P- l-£ 

^.l 5 J.-o d)lj>iSll (j— C- J'A 03_J<2_-0 
^..^.sJI^ ^L-oJI 3 '&.A clpJaj 

__ £ ol o % 

Ju.-cJI^ ^ Ij ^Jl 3-^ (^4^.1 

Jl-pJI Lo-k—Ui-J J 3—^3 

»~wJlj J I 3*^ 1 9 .J CIa-oI .9 

^.jjJI ' 6 j\ 3 - 4 _-oU_.c. 

^.-oiiJI 3 jL-kjJlj j-> jJI jJLxb 
3S JS 33^.3 ^U.i?JI 3 S^. 


CJ UJ I ^.AuiUl d.o.^y o^Jl 

J-ol J 3 lj-aidl 3 ^ ^.JS j- 4 " 6 | 

^ 9 Z ^ . c o£ 

3-£- j^_ 2 ^_-L! j— ^ IS] 3 1 2 >j II 

>>£ £ SiS > 0 ^^ 

dJLLI JjJI ^Llp- Caa 2.^.3- IS] 
i^JLaj 3 S 3] 3 

3^3 c-l < < iSlI ^ o 1 CjLj C-c_- O j_J 

isjbS 3 1 “■ ^"[s J-A^-i JJLs 

S A * ^ 0 ^ J, 0 ^ 

4j 3—^1 SL.i> 4 _£>j^o 3-0 CJil^ 
4r>-J.-ol 5 ^ — <^j 3 JJ-J 

gJjJI ^.AuiUI 1 ^ 33 ^ 5ij\Jl ^3 

>>- 0-^ , .. ^5^J> 

4I-o-c«-J3 3 j^l O 3 — Q o A-o.r>t-o 

4.IjL^o J.^oj.JI j4>3r>tJI 

diJlii) (Jia-o.JiJI oLj 013 o^ljLco 

dj^jl CaJIj l-o ^». 2 >tlj| liai-l d-B 

lij-u» 3 J 3 Jl 3 I 3 ^ Ij ^ ^ tr^\ b G 

CjIj^a-cO 3 ^ 15 — 2 > 

43j^j Jl S lj\ sx. j clj U J 

J-^> (jdjJLlI ^ 3 J 3 eljj> Jjl-t*< 

U. 4 -) O ijvi lj! jbS^ 

Ls-^aIj 4.1JI jJ.^ 3 _jJ 4 ti_ 2>33 

4.J^.^-o J.S 1-4 a9 3^1 
Lit 3-0 33 -^-^a^lJ J^^^aJI l^S tfj 

3 ^ 0 - 0^ t j, 0 -S-^ 

4.J Jtl^j Ojl «a_i 4_I_-L-Lio3 

ol t sr 

L^Jj^iI 4_J_JI J 3 toj i 

il$.i Cc_3j j} Jj U-i.il j} 


i- 


iV 

ir 

ii 

10 

11 

[ 63 ] 

IV 

1 A 

1=1 


0 - 


0 ^ 

ov 

or 

01 

00 

01 
OV 
OA 
01 


1 - 


1 ^ 
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dJ L*.I-c 3 j.- 0 (jl 3 J-oIj 

> w > " „ 

l^ljl3 4 IJI JLsL) Ij 3l 363 J3 

IV 

^JLlJI 4 Lo 43 j.- 0 4 X-o **>l 

CjSLoI .3 jSI d)L & 

ir 

J4LJI 3 t LLS3 

9 CJ2.-cS (^ 4 j 3.3 J.-^ 1 Sl .9 

li 

^.-o.JJb ol j I3 1 13 ^tjlJLU qj 

^—Jl 43 ^Jai j_£ ^JeL U.2 

10 

^.l^JI jlSbo J.Jb 

4 j 9-^3 36I.9I J— £■ jbb&b> b 

11 

^ 9 ^ J3 3 J— c- ja — - 0^11 1 — ^3 

j_x-o 3 ^3— Q— J 1 ja -0 1 63-04-1. ii J 

IV 

j.-°3 (j.-tw.r?- j.- 0 JI3 


1 A 

^ j>aJL-o ja .£■ ^.-tSLo L_I_JLj>-3 

C-oo^^jl-S Ob^Jb ebo- 

11 

. 0 .9 ^ ^ ^ 

3-^-^ JM_o- 

6J0" 3J il jl b U— J _5 < 4 _jl_jJ 

V- 

^^iilJI^ ^^>JIj db-03J 

4 _ 4 _-o 4 _ b fl,.J 3 ^L£_j 

V^ 

-; 5 ,, > 0 5 --.9 ___ 

3jl4.ll jjl.£ Jl^JI dlij j.^- 

4 lb>l 3 6I-0JI b 

VV 

^-b 44 -o j— <*<_ r>- j£ 44 ^ J— ^ c3 

4 j jLUl 4 -u> JJa^ 3- 0 b-clIS- 

vr 

^.-0.9! C-*.1-q ^-003 L^liiJI ^..co 

4 ljl 3 C* il ^ S' J3 3 j_$_j 

Vi 

^^usli-JI ^JUI : J53J1 J.^y oajpl 

[ 64 ] 

^.lJiJI (J J3III 3jL-0 J I3 3 

04J3-03 36l^Jb ^Uj Ojb 

VO 

j.-^ (j\i-L-iJI (^w_fl.jl Ciy J03 

3-° C*Aia 3 c 3 

VI 

^jJLJI 4 -o 4 .o j .- 0 3^-^ 4 -o 4 -«o (j.-o 

Cb.£- 4 -oil 3 JI3J9 9/^ ^9 ‘^-*" XJ .J 

VV 

^.JL^o 3 ^1 t£> 4_3 ^>— J 0 9~P 

f-ftJ j— ff ^ i^>3-3 J^LDl's C^LjI 

VA 

^.5L.c>i-o ^l 3 >tJI (3 4 . 1 . 6 -l.b J.5b 

'AjSKmj.A Ij3 S> S&3I-0.-0 (jaj^)l3 

VI 

Jr 9 jL^ol }JS 33 

441 ^-j 3 (^-sbb jjaij. 9 1 j.Jal-^.-o 

A- 

^JLidb CJLps-o U — 5 jLps-jLjJ 

4 lJj 3 1 N 65I * S2- jLj. 4 _. 52 _J 

A^ 

99b 93^1? 31 ^iib oiks' 

0 ^ e ? 0 9 4-*^ 0 ^ p 0 ^ ^ 

^i^b 1 liL&j 3^“^^3 

AV 

^43 ^303^)| 4 i>l-tu..b 3 9*’ W, J*^3 

451 jM-o SJ ^LLJ 4JLJI L_j 390I 

Ar 

--■go 3 _ 

^.l^Jlj 4 JLi>tJl 5 3I j 4 lJb 

3 - - ^ 

^.jb 4 L«.j I3A1JI ^j C)j.iai> U-J 

Ai 

4 JLJI u.^ 9 -i j— 0 > j -03 

_ ^ S>>0 - 3 

jJai- iji J-b dlalj_9 J--^ 3 

AO 
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AJ?cJL)l d 3 jJ J -Q £■ 

^ SI3 ^LtPcJ) (3 SI 

-5 - 85 5 j 0 ■; o &-» 

^^Jl_9 d2JI (3^_s dJLtl Sjj 33 

^is (jaJJ 3J3 ^LS- J -4 

^JLl*>Is I j & jJLpt-o 1 53 

aJLoJI (jxoa^i b J.j ^^iJI ^jLs b 
(j— <33 rtJLc- (J.-0 ,jj|j.^JI bU 

^»x 3 (j_jo Cu_ 3 ^_.b L-03 jIj £■ SLj 

a_«o J jlli-U 8 Jjl— b_ -o SI3— J 

^.J2 1 (3~^ (J I^..Q_I 13 ^J— 3 1 oc> <t 1 1 ^uwQjb 

b-ciJJI I3 cjliJl? 

IjO J^pJI JSl_. 5 >- (j— <2 JlsLo 

^.iij ,j _3 J.JI (j_ 5 j J3_i> 4 ll ^3 

AuiAJ Si 4 lJI /& 0-3 j -03 

^-q._uj b^-ojjJb ^-obu.JL 3 Si 3 *_Au.S "3 
^jJiJI ^S ^IpCi-ll SjjbJI a-a>baJ 

^lSJl JjL j& ^J.*€ Cxi^JI 13^1 03 

^j.i*JI jbjlxJI jbjlsij IS y.jQ 

^Jb SI3 & al 3 Si dLI_J3 Jouij 

^IJb 51 u»Pt-a> 

i J 3 i ^—>30 j_.cou_ JIJ 

^.-wJ L^.JC.y3._uJ 1 3 La 3 

£> 11)1 JU Jl Clli 151 
^.^IJl3 JUaAll 5 j.isl i_>j..£ , JI (j 


,3.^333 La 3 1 Ol 3 U_ 4 *JI C.lo- 

j -03 j —s- (j o 1_J i_,3_Sj 

d.lSLlj £>5 ^jbJI JplicJI 4 JL. 4 u.j 2 

L J hip-) Si cU OJ Cu.il J (^ib- 

»> S > 

4 I 13 J L..L.P > J_S J— 33 
U.^jo^JLc- LJjJli <j.jjdJ CJaiai 

CuiluSolJ SCJb U.44IJ CLlii>l 
C-J.J2 C- 0 OjJLs Lj 2 bjjJiJI iwfl.^l-03 
4-1 La> jliJI dl^JLlI d.j.ja.S' Jwuj 
l^x-o.-tu ^1 el-C^JI jjSH I3jy2-)l Jab 
d>3-jlSS JL^z. J I g.cu .3 j jLg jb>3 
(_>bj SI I 03—^33 I3J— 

Usl-uJ l-Q (j.Jjl.C'Jlj 4JLJI J 3 Sli-J 

IjL^oI3 d I II I jjI^ j 

^IaSsj 6Lp- J j\iJI Ji-o.rs-1 b 

glj ^53_^_JI bjl JJI3 J3_i>^l — u 

^53^3 jaJ li ^ >_j>- dlu .3 4.50 J02 

iijbi si Jl l4_l_3 ijui 

b-°3 jA.iajliJI jo ~g j I 3 1 1 ^13 

^yuLliLo o— ^bLo I Jab 

a 9 jL> (33 (3 bL_J 3 J jJ_I_JI 

0 -ii 3 ijl L^iJoLio li| 

4O3 j. 4 ^ aij dJ_j3i 0IIJI3 

j] 3 4 Jj 3^.^ 


AT 

AV 

AA 

AA 

A- 

A^ 

AV 

Ar 

A 1 

AO 

AA 

AV 

AA 

AA 

[ 65 ] 

V* 

3*3 

vv 

vr 

\-A 
3-0 
3 -A 
3 -V 
3 -A 
3 -A 
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^iia-ea-Q j_S 3 4_-L-oT 3— jI £■ 4IIi-^3 1 kLiLJI 4_-L3l 4_3 _p^-o \\* 

j\ £■ 3 1 U-Jlx.JLo j jjJ giilJI O-co dLj^.p-3 jl? \\\ 

^JJi3l (jj-sr |j jyo . iJI to^JzS 4j^_x 3 jJ j 3 g_l )o.j jJ j \\Y 

^.iUI 3 3J3IJI 4-0.-t.s3 4 -oj5^j oTj-JLJI (3 ^.iIIIj Cjj 3 j \\Y 

fcuLii JI3 i^ljjSn 3 Ojv_i>- C^_jl3 ^sjj g\_j <l_s 4 —LJI \\1 

3 1 dl_JL-o 3 43.31 Sj\— 3 t _ 9 ^..52 j 4 -t.S Cxls 3I y j-oSJI 3 C-J.S o] \\o 

^.-o^JI (j— o C-t.lIi>l C* JI3 43 ^liii lil-o Lc-j ^«.-t.^ dJ^ 3-1 


1 3- 0 Ct-xjl^l 3-® O-xjLs 

0> io^ ^ 0 ^ 9 0 ^ „ 

0.IJ3I jli U30 J.^S>Jb 

wv 


gjL*JI ^iil SajUl 

[ 66 ] 

^3 I33L.P- SI3 ^.aj JiiiJ 

1 3 _i. 32._3 1-0 4JJI J UIJ 3 Cj 3 j— -£• I3JIS 

\\K 

^iiLllj ^ 3 JI 

<ili^Li- t Ii3 J-c1-^ij3 J-4^- 

\\\ 

^0— 0.^2. j I3 jl^AjIj aii 3 i JlSo 

3S J_j l^ai dLJ 3I U ^3 

\\- 

^ 3 *JLj JwJIj 4 ^Ij jJJ L-C-jS 

4 j CxiLo j\i>tJlj 4 iilj jl >^ 3 I 5 

^V^ 

^.l 3 JI ^oJlioJI Ol^Jj 3-0 

C1*J ^.S 4 -t^t-t-to.-^ 1 J— <-^ 

>vv 

^a 3 JI gioL*i Sllis 3'— ^ J-J ij 

l^^2^«3J3 I^jS^j d>LJI Sj.Jj.Io 

^vr 

^.^Jl3 3^^^ C-crjiijI l-o 

L^J I3 < & l^J SLo ^ S^3 — 3 


^ jJiJ 1 3 ^3j-U C-t.I^-3 4— Qj_i>3 

4 l-t*ij .-0 J.-t.^- ^l^-^ S^3 ~ 3 

^vo 

j ^.33 4 j 33° 3 ^-> ^.3 3^33 

> 5 o 5 Si^- 

(^l^- j^xJI j.^ioJI JJ.JI j-O.^a .3 


^i>Jl3 jjJij OliLsdl jj 

4 IjUj C*l-«a 3 l 3^3 j.^- 

wv 

ji^JI 03C53 &U~^ 3 I 133-S 

Jji 3 4 - 3-31 £333 (^-^-Ul 3-^>l 

\\\ 


3-o 13131 Sij\ 3 l 

[ 67 ] 

^.-otlJI 3-0 4 -t.s I-03 Jlii .31 ( 3 ^’' 

4 j J3l^i>.j j -S ^1-o.ii 


o- 5 1 5 o ^ 

^.-0^3 J3XJI ^LJij J 3 I LJJ.SJI3 

0 9 >-0 > . , , 0 > -0 -- 

4 -t.S ^_J3_^-J 

^r- 

3-0 ^S 3I A-o.^ 3-0 Jlio l-o 

^ 0 3 „ e - j> 0 

3-oj 3 O^J—J — 3 3-3 ^—3 0^3 — 3 


3 3 f 3-^31 j^s^Sl 1 3 

4J3T j _ 5 33 j j ci> I3 ti« II d_JLJ 

^rv 
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J3 <*iij JjLloJI ^3_J 

3 j'-t* c—JL*^^ *•— -*.J l.o jju-oJL) 

^rr 

^.-xaiil-o l— 33 ui J3 

„ 5 > 5 ^ t _9 0 c 

d_A.-ol 3 J—S” IjJl—C-I £■} < I>l 


dj.ll J.-CO Ij 

l^J C-oO .3 &L?c-h^JI 3i C-co.-C-i Us^-o 

^ro 

d_J_JI 1J.liil-ta.-0 4 . 1 J 

0 > 3 $ 9 0 „ 

^iilJL-o J_j ^..^JL-o dLj^J 3—^ 


^ j.Ja-ia-Q JJjUIj ^jLo> U^Jj 

^ jja-a-o 4 _J_JI cLiL-LJ £l_ 1 cu_-o 

^rv 

^>_J j & j_JI JL^-j 3 4 -oj^j 

^-oji ili.j JjfejJI i^S^La jl 

^rA 

> > m3 0 ? o 

d.jJJ .^11 J 4 . 1 JI c_Al.tul 3 -° 

e->3j-aJI J .^3 3-0 J-Jli-o jn.0 


^JiJlj Ol-o (j .- 0 3I J^-sJIj CjLo (j .- 0 

^^°s-r. 1 .0" 

Jj>j 3^ C«Jm.I 3 IS} i^jljfLJI 3 ^ 

u- 

^Ii.Jl3 jIj sJI 3 OJLoj 

l$J ^1 jJI 3 1 - XJ 3 *— * ^>1 3 0 SI3— J 



f U 3^1 Jl 3 

[68] 

(wuHJ ^>_J dJLJI dlj (^--oj 3J3 

L&-oJ ^3 d.111 dLj 

X- 


f U 3^1 Jl 3 

[69] 

C-c.XJj.-0 d_J_J| 3 C-A— B_ 3 j O 4 . 1 J 

^.iilJL-0 4 lJL> ^lx-o 3 53^3 

X- 


f U 3^1 Jl 3 

[70] 

LoJ^i^l jj&jJI 3$J d^jjXJI ^3_> 

L^j 3-J Ol-oJ-t ^j^la-ol 

X- 

g**>1 

.ill ^.^ill 5 d*Jll 

[71] 

a. J all-o aJLxJI c 3 jl.*nj j- 3 -lj 3- c ' 

L^j j 3-ii^2. J 1 Cj°j-£x -3 dLl 4 _i_jj^i 

uv 

^.IjJJ 3.JIS 3I cJlL«JJ ^.PcllS" 

Jw>.j?-3lJI IJLto 1^3^ ^^Ij 

\vr 

<U.X^ 3-° SLta.i-a> JLPcJ 3-°3 

(^^3 ^^31 Cx-oli> clr?t-o.^y 

Mi 

(34^3 j— &JuJI cjL-Io CJ.Axj 

L^j JL^JI .j 3- 1 — i — < - u “! 1 33 ^ 

MO 

^-tO.Jj-0 l 3 l^J ^.Sv..!> 

J--C- jl-ojJI jl-ojJI 3j.i» cl 

M~[ 

^,-O.lJI 1 &>J3_i 3 dSJU.-0 C-<~cu.-0 

4 J 3 S oli^l 111 

MV 

I 3 frLuJI A.52.J j^LJLtl 3—^3 

-J- 0 ^ 0 ^ s 

4.Jjlj j_i_iLJI > d -ol C 0 L.C 3 

Mh 

^.ia^JI ^SIj ISJLo CJjxl I 3 3 

L^J j 3 l-ol^JI 1 JlUj ^5 

M<\ 

(j — -0 I 33 <£ L -03 J 3 -ojl 3— 

15 -Oj.^ L -0 3 JA-O.IJI 3 t_l J.^ 2 . J I 3 ^.l^lJ 

)0- 
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^.-t-JuJI IfrlLJL, (JX.LJI I3 j I3 

l « > 3.JI 1 3-^' | '-s l-Q (jL-c-^-uj 

^0^ 

^ 0I3 ^SL&JI (Ji 

(^-^s ^LJI 8lj.jb L&JU I33L0 

^OV 

4 -ooqJj jJ ^ilJI Jajl.0-3 

i^Lm> I-1S3 Si 

^or 

(3 I3-OJ.J 1 3^0 ^.j.aS* 

l^xjxXi>-l3 ^jjllJI 3 S^U_coJI I3J Li 

^Oi 

jwUtii ^jui j.^y oijui 

[72] 

S -- 0 ^ 4 5 > 

^iJI^ O-^sl^lJI J_ j 

IJ3-0- L-03 1 -033 dijLc- ££ 

^00 

1 » ^z 

^0^13 jlj^_JL_JI j — jI J—C- 33 — -& 

3 -- • 1 

4 j Jj j UJI3 >}J 5 J .0-3 

^01 

^j4-JI 4-3 .£j (J y Jj-xJI 4 j^j 3 

Oj^Jo^q dlJ.Jjl 0} dl j_j I3 

^OV 

flD\ Jl_> CJLII l^J ^SLUI jlsi 

Oj.Sl> US' 1 -033 g_j|j%i_JI 3 b 

^OA 

J3L.£ cLiS SI3 

^l£Lo AJL.C- IjLj L^Ifjlo l-o 

>0=( 

03 j3_-ol_^3 J < u)j 

Lbp^Ls 3- 0 3^3^ l3 031^1 ^3 

n- 

A.3clJl3 J03SII C>3JL_i?c_j 1 3 3 

O3I oi ISJ 3^^JI o--° 


<*.$$ SI3 J_iLi (J 39 — j|j — j SLi 

43 j.^-q 3 ^.1^- ^Jl 

nv 

^.SboJI 4 . 1 xJb (j-° Si ^JLrJI 4 l-»Jk (j-° 

l3^Ij jj ^l^JI &Ul^JI 

nr 

33 ofjSn 133-^ ol SI3 

J.5*x> 3.3 3?3^ILj Ui 03jJa^3 

m 

jw& jjpls-JI ^~uJUI J.A.&- y OijUl 

[73] 

333 — JI d)Sl — -ol Sl _9 

4J3I3-0 3^ U-?" 4-IJI L_Q.J^li>- 

no 

a&JLpJI gJjli>JI j.j j^JI jJ_£ 0"^3 

1333UJIS 4 .jj\JI 3 3-0 

m 

^.oOj-o ^3_i_JI (^—3 1 0 3 - oJ € 

U-^-^3 - 0 (3^—9 l-o IS] ^1 0 1 S3 

nv 

*JL* 33 <Sj-^ 3 v^l j^ii} I3 

t*->Sl 33 3 *i-^ (J j 3 -lj.JI 

UA 

^JajLII (J..C- 3JL00 US' d.ll^ 

oAj 3 o"ij_ij_ J I3 jli.^- 33 IS 3I 

DA 

j c- (JllJJI j^oo IjJLc- 

llxJj.J 3SII g^.303 

^V- 

^-oCj 0I1SJL ^J_j>3 Ju^AJI ^jJ»- 

Ulill l-o u»Sll x.? 3 o^j-?’ 

\y\ 

^ jk.3x J I3 (JLj2_s^ 1I 3 J^SUcJI 

j_ 5 L_j 3I c-M — j 1 — ^3 

^vv 

^.ll.os-03 3-° ^JUcJI 0J..0I 

3 -st-o (J 3 ->JlJI JoL?«- ^j.^Jl 3 ^j. 3 cJb 

^vr 
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3—&3 C 3 — ^ i3 

dCj JcCljJb jd.p -3 


oCS" Ijj3 ^.ii.C -1 (J 

ojj_^o y.i-tu -0 ^ 3 _i_JI J^L.ps_j 

^VO 

C-* 2 .JI (j-Ci cL-c-j-pJI CjLq 

> > 3 -j ^ _? . 0 ^ 

4j J^jfcjJI c_9lJs? IS! O^JJlxj y 

W 1 

^IaJi ^jlh c^^y ^3 

[74] 

rf^iS ij — oJj — II j\ — j3- *J\ — uJj—£- (J_Jj_J 

J..C- O^jl l-o ^JLc >3 J.-o Oj Ij 

wv 

t^.s^^u.ix> ^31 0 ^yi q_-o ^_^oj 5 yi 

y sy _- 0 jlIji ^j.sx.a 

^VA 

9 £ 1 > 

fJ3^ 6-f b^ 3 ' 0-0 Ijr^ 

y.-o.ir>t-o jjllii ^jlp- dJ 

^V=l 

(j.-o CxoiJ.3-1 (j| Cc.pt.ll ^-o I -03 

i-oi-to ^^d-Cj y 4 -tu.^.j 4 * oj 

^A- 

^j£k]\$ CclUl &I 5 -J CcJ-StP- 

Ox-psJ 4_J jT (jj J — -°3 

^A^ 

^-o..p- OIj^LpJI CL 3 I 3 

dll.p- 3 S 4j> 33 Oy^JI j<a-cJ 

MV 

^j-PsJI 4-c.Cj^O ^.^I-c-Pt-O OO^OlJI (3 

4.sojl dl-Lo 8 y 0 ja_ 3- J &I 3 

ur 

(J .-0 (J.li> (j-^Q lJL& Lq 

^.^J ^lll ^ 5^1 — 3 lil (ju.SljJI 

Mi 

^.StiLlI^ jLia—iCll (Jl j\53«-LiJI 

4 .Q..P-I 3 ji>jyi (Ju.^. 33 ,j.J jjLaJI 

MO 

0 i - ^ 

^Jl^JI 6j—Bj (j.- 0 ®l cJ^iili^yl^ 

L&CCg (j.- 0 oj^xC CC.& Oj Ij 

Ml 

^.iij (j -03 4-c3 ^_52_j (j — -0 J 5 JC 

diULo Col iill -03 tJ3 Xx-co 

MV 

^.iiUL -03 j3?Ls , 3.-0 dt^-p-^j ^j__ 51 

4i-o.5s.r>- 3 b Lcs dljLCS ^b 

MA 

^3 L A^u. 3 >- 4_^3_3 vij j ^3 

IjLj ,j\-^-l 1-52. J 1 J 3 -C 0 J 3 -^y oAiaJli 

Ml 

^.II.Ps-0 ^j_to..p- ^.-0(3 J..CjLJ! (&.JZ .23 

> o_^o 0^“'^ 

4j j\jqJL«JLI &^j C.JL-tu.i>l Cj Ij 

n- 


35-a-pJI 4^s^- j»>) Jl3 

[75] 

^-c.pt.pt.11 jl3 

,j.-Q jali>tlJI 3Jfjl 4 j 3ldiljl 

x- 
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Preface 

1. See Ibn Khaldun, The Muqaddimah: An Introduction to History [Kitab al- 
c Ibar], trans. and intro. Franz Rosenthal (New York: Pantheon, 1958), xliv and 42. 

2. “The Prophet’s Mosque,” ArchNet Digital Library http://www.archnet.org/ 
library/sites/one-site.jsp?site_id=ioo6i. Accessed 31 July 2009. 


1. Ka c b ibn Zuhayr and the Mantle of the Prophet 

1. On the use of the panegyric ode as a vehicle for the expression and perpetu- 
ation of ideals of legitimate Arab-Islamic rule, see Suzanne Pinckney Stetkevych, 
The Poetics of Islamic Legitimacy: Myth, Gender, and Ceremony in the Classical Ara- 
bic Ode (Bloomington: Indiana University Press, 2002). 

2. I have dealt with the issue of the literary interpretative use of early Arabic 
materials at length in Suzanne Pinckney Stetkevych, “Archetype and Attribution in 
Early Arabic Poetry: al-Shanfara and the Lamiyyat al- c Arab,” International Journal 
of Middle Eastern Studies 18 (1986): 361-90; a revised version appears as ch. 4 of 
Suzanne Pinckney Stetkevych, The Mute Immortals Speak: Pre-Islamic Poetry and 
the Poetics of Ritual (Ithaca, N.Y.: Cornell University Press, 1993), 119-57. 

3. For fuller study of this qasidah, including an English translation of the en- 
tire poem, see Suzanne Pinckney Stetkevych, “Pre-Islamic Poetry and the Poetics 
of Redemption: Mufaddaliyah 119 of 'Alqamah and Banat Su c ad of Ka'b ibn Zuhayr,” 
in Reorientations: Arabic and Persian Poetry, ed. Suzanne Pinckney Stetkevych 
(Bloomington: Indiana University Press, 1994), 21-57. Other versions of the compi- 
lation of Al-Mufaddaliyydt are found as well; see Fuat Sezgin, Geschichte desAra- 
bischen Schrifttums, Band II: Poesie bis ca. 430 H. (Leiden: E. J. Brill, 1973), 53. 

4. See Irfan Shahid, “Lakhmids” and “Ghassanids,” in Encyclopaedia of Islam, 
New Edition (Leiden: E. J. Brill, 1954-2004) [hereafter ED]. 

5. Charles James Lyall, ed. and trans., The Mufaddaliyat: An Anthology of An- 
cient Arabian Odes Compiled by Al-Mufaddal Son of Muhammad, According to the 
Recension and with the Commentary of Abu Muhammad al-Qdsim ibn Muhammad 
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Press, 1918), 1:786 and 2:333. 

6. Lyall, Mufaddaliyat, 1:786 and 2:333. 
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consulted ['Alqamah ibn 'Abadah], Diwan c Alqamah al-Fahl bi-Sharh . . . al-ATam al- 
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poem. The variation in order also does not affect the rite of passage pattern exhibited 
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perior to that written for the Prophet. There are, in addition, the minor poets of Ibn 
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to compose praise ( madih ), incitement ( tahrid ) or invective (hijaf as needed, but on 
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study. To avoid confusion, I will refer to Ka'b’s ode as “Su'ad Has Departed” and 
his successor’s as “Al-Buslrl’s Burdah” or “Mantle Ode.” 
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Translation and Interpretative Introduction,” Journal of Arabic Literature 21, no. 2 
(1990): 140-54. For further sources, see Sezgin, Poesie, 230-35. 
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62. Al-Sukkari, Shark Diwan Ka c b ibn Zuhayr, 3-5. This story occurs with a num- 
ber of minor variations. See the sources cited above, note 50. The Sirah version dates 
these events quite explicitly as occurring after the capture of al-Tahf (8 H.), with Ka'b’s 
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66. Reading lam yufda. See al-Sukkari, Sharh Diwan Ka c b ibn Zuhayr, 6. 
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York: Frederick Ungar, 1958) [London, 1863] [hereafter Lane]. 

68. Al-Sukkari, Sharh Diwan Ka c b ibn Zuhayr, 6. 
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[30] 

Ibn Hisham, Al-Sirah al-Nabawiyyah, 3:1363. 
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77. As the commentarists read it, this verse would translate: 

They walk as the white camels walk, 

and their sword’s blow 
Protects them when 

the black runts flee the field. 

See al-Sukkari, Shark Dlwan Ka c b ibn Zuhayr, 24-25; Krenkow, “Tabrizis Kommen- 
tar,” 278. See the discussion of this verse below. 

78. Makki, Mada’ih Nabawiyyah, 51. 

79. Al-Sukkari, Shark Dlwan Ka c b ibn Zuhayr, 21, n. 2. 
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83. See al-Sukkari, Sharh Dlwan Ka c b ibn Zuhayr, 24-25. 
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one of which would be enough to evoke the entire ‘life everlasting’ field.” The answer is 
that we have no direct access to any original “text,” its performance, or the events sur- 
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I take to be the understanding of the poem in the Islamic devotional tradition, both 
the prose narrative (which may well be a prosification of the poem) of the physical 
danger and saving of the poet’s life and the poem itself are allegories or metaphors for 
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sponse to Sells’s remarks, the Bujayr poem of the conversion narrative speaks ex- 
plicitly about salvation on Judgment Day, thus contextualizing the poem in light of 
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back to the time of the Prophet. 

85. Walter Burkert, Homo Necans: The Anthropology of Ancient Greek Ritual 
and Myth, trans. Peter Bing (Berkeley: University of California Press, 1983), 23. See 
also S. Stetkevych, The Mute Immortals Speak, 82-83. 

86. Versions of this anecdote are found in Ibn Qutaybah, Al-ShPr wa-al- 
Shu c arcP, 60; and Muhammad ibn Sallam al-Jumahi, Tabaqat Fuhul al-Shu c ard 3 , 2 
vols., ed., Mahmud Muhammad Shakir (Cairo: Matba'at al-Madani, 1974), 1:103. 
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ibn Zuhair,” Der Islam 17 (1928): 9-14; and Sezgin, Poesie, 229-30. The most exten- 
sive study of the sources, variants, and politico-historical significance of the burdah 
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chael Zwettler, “The Poet and the Prophet: Towards an Understanding of the Evolu- 
tion of a Narrative,” Jerusalem Studies in Arabic and Islam 5 (1984): 313-87. Of par- 
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third century H., 334-72. 

87. Cited in Paret, “Die Legende,” 13. 
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with the spirit of Elijah. 

91. Ibn Qutaybah, Al-Shi c r wa-al-Shu c arcP, 51. 

92. Al-IsbahanI, Al-Aghani, 9:3219-21. 

93. See my interpretation of the akhbar of Imru^ Qays in S. Stetkevych, The 
Mute Immortals Speak, 241-49; 283-85. On the “proto-Islamic” reading of the pre- 
Islamic, see my discussion of Labid and his brother Arbad, ibid., 42-54. 
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96. Ibid., 43. 

97. [Al-Walid ibn 'Ubayd Allah al-Buhturi], Diwan al-Buhturi, 5 vols., ed. 
Hasan al-Sayrafi (Cairo: Dar al-Ma'arif, n.d.), 2:1070-73. No. 241 (rhyme u c dharu). 

98. The power of both Ka'b’s Su'ad Has Departed and al-Busiri’s Burdah to 
generate myths, relics, and miracles, is treated in my unpublished paper “From 
Text to Talisman: Myth, Relic, and Miracle in the Two Mantle Odes,” presented at 
the annual meeting of the Middle East Studies Association, Washington, D.C., 
November 2005. 

99. Hassan ibn Thabit, Diwan, 2 vols., ed. Walid 'Arafat (Beirut: Dar Sadir, 

1974), 1:455-58. See also Ibn Hisham, Al-Sirah al-Nabawiyyah, 4:1525-1527. Needless 
to say, I (and I imagine most others) disagree with Zaki Mubarak’s assessment that 
Hassan ibn Thabit ’s elegies for the Prophet are poetically weak. See Mubarak, Al- 
MadcPih al-Nabawiyyah, 29; by contrast, see Makki, Al-Madcfih al-Nabawiyyah, 
22-26. On Hassan’s Islamization of the Bedouin nasib and the elegiac passages of 
this poem, see J. Stetkevych, Zephyrs ofNajd, 59-64. 1 hope to turn to a fuller study 
of this elegy on another occasion. 

100. Makki, Al-MadcPih al-Nabawiyyah, 22; and W. 'Arafat, “Hassan ibn 
Thabit,” Elionline; and his intro, to Hassan ibn Thabit, Diwan, ed. 'Arafat, 1:16-25. 

101. Hassan ibn Thabit, Diwan, ed. 'Arafat, 1:455-58. See also Ibn Hisham, Al- 
Sirah al-Nabawiyyah, 4:1525-27. 

102. This is a major theme of my book The Poetics of Islamic Legitimacy, see esp. 
180-240. 

2. Al-Buslrl and the Dream of the Mantle 

1. An earlier version of chapter 2 appeared in a two-part study published in 
the Journal of Arabic Literature: Suzanne Pinckney Stetkevych, “From Text to Talis- 
man: Al-Busirl’s Qasidat al-Burdah (Mantle Ode) and the Poetics of Supplication,” 
Journal of Arabic Literature 37 no. 2 (2006): 145-89; and Suzanne Pinckney Stetke- 
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vych, “From SIrah to Qasidah: Poetics and Polemics in al-Busiri’s Qasidat al-Bur- 
dah (Mantle Ode), Journal of Arabic Literature 38 no. 1 (2007): 1-52. 

2 . What I term “expansions” are derivative poems in which a second poet 
takes the base text — in this case al-Busiri’s Burdah — and adds a line or lines of his 
own to each line or hemistich of the base text. In tashtir the second poet adds one 
hemistich ( shatr ) for each of the original ones, in the order base + new = first line; 
new + base = second line; etc., with the new poet’s second hemistichs maintaining 
the original rhyme. Takhmis (“fiver”) is by far the most common form of expansion 
of the Burdah and, vice-versa — the overwhelming majority of takhmisat have the 
Burdah as their base-text, to the extent that takhmisat of the Burdah are virtually a 
genre unto themselves. In takhmis the new poet adds three hemistichs of his own, 
usually before each base line (though the other way is possible) in the rhyme of the 
first hemistich of each base line, for a total of five hemistichs per verse. The tasbi c 
(“sevener”) does the same thing, only adding five hemistichs to the base line’s two. 
See Mubarak, Al-MadaJih al-Nabawiyyah, 161-70; and my unpublished study “Po- 
etic Expansion as Verbal Reliquary: Shams al-Din al-Fayyumi’s Takhmis al-Bur- 
dah,” presented at the annual meeting of the Middle East Studies Association, 
Cambridge, Mass., November 2006. For a curious case of a madih tiabawi that is an 
expansion, not of an Islamic qasidah, but by the greatest and most scandalous ex- 
amplar and poet of the Jahiliyyah, see Schimmel, And Muhammad is His Messen- 
ger, 188 and n. 44., and the full study, Julie Scott Meisami, “Imru 3 al-Qays Praises 
the Prophet,” in Tradition and Modernity in Arabic Literature, ed. Issa J. Boullata 
and Terri DeYoung (Fayetteville: Arkansas University Press, 1997), 223-45. 

3 . The badTiyyah is a curious subgenre of madih tiabawi. Though commonly 
defined merely as a praise poem to the Prophet in which each verse exemplifies a 
particular rhetorical device (fann minfuniin al-badi c ), in practical fact (a few early 
and anomalous examples notwithstanding), it is precisely a mu c aradah (a contra- 
faction, or counter-poem, that follows the rhyme and meter of the base poem) of al- 
Busiri’s Burdah that exhibits a rhetorical device in each line. On this subject see 
Raja 3 al-Sayyid al-Jawharl’s introduction to her edition of Abu Ja'far al-Andalusi’s 
commentary on the badTiyyah of Shams al-Din ibn Jabir al-AndalusI: Raja 3 al- 
Sayyid al-Jawhari, ed., Kitdb Tirdz al-Hullah wa-Shifd 3 al-Ghullah lil-Imdm Abi 
Jafar Shihdb al-Din [ . . . ] al-Andalusi, Shark al-Hullah al-Siyara [ . . . ] BadTiyyah 
nazamahd Shams al-Din Abu c Abd Allah al-Andalusi (Alexandria: Mu 3 assasat al- 
Thaqafah al-Jami'iyyah, 1410/1990), 11-66. Usually considered prior to Ibn Jabir al- 
Andalusi’s (d. 780/1378) badTiyyah, the first full-fledged badTiyyah is that of Safi 
al-Din al-Hilli (d. 752(?)/i339): Safi al-Din al-Hilli, Diwdn (Beirut: Dar Sadir/Dar 
Bayrut, 1962), 685-702 . 1 have dealt with the badViyyah in Suzanne Pinckney 
Stetkevych, “From Jahiliyyah to BadTiyyah: Orality, Literacy, and the Transforma- 
tions of Rhetoric in Arabic Poetry,” Papers of the Orality and Literacy VII Confer- 
ence, Rice University, 12-14 April 2008, in a special issue of Oral Tradition, ed. 
Werner Kelber and Paula Sanders, 2010; and Suzanne Pinckney Stetkevych, “Al- 
BadLiyyah bayn Fann al- Qasidah wa-'Ilm al-Balaghah: Dirasah fi Tadakhul al- 
Anwa' al-Adabiyyah,” 12th Literary Criticism Conference, Yarmouk University, 
Irbid, Jordan, 22-24 July 2008, unpublished conference paper. 

4 . The range may be suggested by two quite disparate examples: first, the 
courtly fifteenth-century ce Khwarizmian Turkic translation Kashf al-Hudd by 
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Kamal al-Din Husayn Khorezm! presented to Abu al-Khayr Khan in honor of his 
conquest of Khorezm; see Devin A. DeWeese, “The Kashf al-Huda of Kamal al-Din 
Husayn al-Khorezmi: A Fifteenth- Century Sufi Commentary on the Qasidat al- 
Burdah in Khorezmian Turkic (Text Edition, Translation, and Historical Introduc- 
tion),” (Ph.D. diss., Indiana University, 1985). A second, contrasting example is the 
simple pietistic anonymous late nineteenth-century ce Swahili translation; see Jan 
Knappert, ed. and trans., Swahili Islamic Poetry, Vol. 2: The Two Burdas (Leiden: 

E. J. Brill, 1971), 165-225. See further the references in Stefan Sperl, translation, in- 
troduction, and notes, “Al-Busiri’s Burdah,” poem no. 50, in Stefan Sperl and Chris- 
topher Shackle, eds., Qasida Poetry in Islamic Asia and Africa: Vol. I: Classical Tra- 
ditions and Modern Meanings; Vol. II: Eulogy’s Bounty, Meaning’s Abundance: An 
Anthology (Leiden: E. J. Brill, 1996); 2: 388-411 (trans.); 2:470-76 (intro, and notes) 
at 2:471, and Vol. I: index, al-Busiri. 

5. See, for example, Carl Brockelmann, Geschichte der Arabischen Litteratur 
Vols. 1 and 2, 2nd ed. (Leiden: E. J. Brill, 1943) Suppl. 1 (Leiden: E. J. Brill, 1937), 
1:308-13; Suppl. 1: 467-72 (hereafter GAL); Katib Chalabi [= Katip Qelebi, known as 
Hajjl Khalifah], Kashf al-Zuniin c an Asami al-Kutub wa-al-Funiin, 2 vols., ed. 
Muhammad Sharaf al-Din Yaltaqya and Ri'at Baligah al-Kalisa (Istanbul: Wikalat 
al-Ma'arif al-Jalilah, 1360-63/1941-43), 2: 1331-36; W. Ahlwardt, Verzeichniss der Ar- 
abischen Handschriften der Koniglichen Bibliothek zu Berlin, vol. 7 (Berlin: A. 

Asher, 1895), 43-59; Dar al-Kutub al-Misriyyah, Fihris al-Kutub al- c Arabiyyah, 
(Cairo: Matba'at Dar al-Kutub al-Misriyyah, 1345/1927), part 3, 309-12. 

6. See, for example, Mubarak, Al-Mada’ih al-Nabawiyyah, 148-50; Hajji 
Khalifah, Kashf al-Zuniin, 2: 1331-36, and n. 1, 1331; Knappert, Swahili Islamic Poet- 
ry, 168; Sharaf al-Din Abu 'Abd Allah Muhhammad ibn SaTd al-Busiri, Diwan al- 
Busiri, 2nd ed., ed. Muhammad Sayyid Kilani (Cairo: Mustafa al-Babi al-Halabi, 
1972), 29-30; 'Abd al-'Alim al-Qabbani , Al-Busiri: Hayatuh wa-Shi c ruh (Cairo: Dar 
al-Ma'arif, 1968), 3-5, 131-32. For a broad overview in English, see Annemarie 
Schimmel, “Poetry in Honor of the Prophet,” in And Muhammad Is His Messenger, 
176-215; esp. 178-87. See also, Sperl, “Al-Busiri’s Burdah,” 2:271; and Sperl and 
Shackle, Qasida Poetry, Vol. I: index, al-Busiri. The performance traditions of the 
Burdah in popular Islam and especially in Sufi practice are an important topic, but 
beyond the purview of the present study. 

7. On the theme of praise of the Prophet Muhammad in Shi'ite poetry to Al 
al-Bayt, see Mubarak, Al-Mada’ih al-Nabawiyyah, 53-140, and Makki, Al-Mada’ih 
al-Nabawiyyah, 57-95. On the Shi'ite use of the qasidah for both devotional/liturgi- 
cal and political aims, see Suzanne Pinckney Stetkevych, “Al-Sharif al-Radi and the 
Poetics of 'Alid Legitimacy: Elegy for al-Husayn ibn 'Ali on 'Ashura 3 , 391 ah” in 
Festschrift for Jaroslav Stetkevych, Journal of Arabic Literature 38 (2007): 293-323. 

8. The foregoing paragraph is quite speculative, as concerns the historical and 
literary relationships between these several genres of devotional poetry, but at- 
tempts to give at least an overview. It is noteworthy that Mubarak’s Al-Mada’ih al- 
Nabawiyyah does not treat extensively the rich body of medieval devotional 
mada’ih nabawiyyah, for an anthology of which see especially Yusuf ibn IsmaTl al- 
Nabhani (d. 1350/1932), Al-Majmu c ah al-Nabhaniyyah fi al-Mada’ih al-Nabawiyyah, 
4 vols. (Beirut: Dar al-Kutub al-Tlmiyyah, n.d.) [Repr. of Beirut: Al-Matba c ah al- 
Adabiyyah, 1903]. Particularly appealing examples of the lyrical-devotional 
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mada’ih nabawiyyah are Muhammad ibn Abi al-'Abbas al-Abiwardi’s (d. 507 ah) 
lamiyyah, a mu c aradah of Ka'b ibn Zuhayr’s Banat Su'ad (al-Nabhani, Al- 
Majtnu c ah, 3:26-28) and 'Afif al-Din al-Tilimsani’s bd^iyyah composed in 696 ah. 
(al-Nabhani, Al-Majmu c ah, 1:357-58). Makki presents medieval madih nabawl in 
both the Mashriq and Maghrib/al-Andalus in the context of mawlidiyyat (poems of 
the birth of the Prophet) and the growing popularity of the celebration of the 
Prophet’s birth in this period (Makki, Al-Mada , ih al-Nabawiyyah, 96-106,125-140. 
The starting point for the exploration of Andalusian devotional poetry to the 
Prophet is Ahmad ibn Muhammad al-Maqqari, Nafh al-Tib min Ghusn al-Andalus 
al-Ratib, 8 vols., ed. Ihsan 'Abbas (Beirut: Dar Sadir, 1968); for madih tiabawi, see 
7:432-516. 1 wish to thank Prof. Sulayman al-'Attar of Cairo University and Hassan 
Lachheb of Indiana University for their help and advice as concerns madih tiabawi 
in al-Andalus and the Maghrib. For further materials, see Makki, Mada'ih Na- 
bawiyyah, bibliography. In English, Meisami’s translation and analysis of Hazim 
al-Qartajanni’s (d. 684/1284) madih nabawi in the form of a tashtir of Imru 3 al- 
Qays’s Mu'allaqah provides an interesting basis for comparison in terms of themes 
and structure with al-Busirl’s Burdah, especially as concerns the military aspects. 
See Meisami, “Imru^ al-Qays Praises the Prophet,” passim. 

9. Mubarak, Al-MadcTih al-Nabawiyyah, 20-24. 

10. This is not to say that there are not other forms, particularly of the more 
purely lyrical-devotional type. Nevertheless a clear formulation of the genre char- 
acteristics of al-Busirl’s Burdah and its vast poetic progeny should be a necessary 
first step toward sorting out the poetic forms that have been gathered under the ru- 
bric of madih nabawi. 

11. 'Umar Musa Basha, intro, to Badr al-Din Muhammad al-GhazzI, Al-Zub- 
dahfi Shark al-Burdah, ed. and intro. 'Umar Musa Basha (Algiers: Al-Sharikah al- 
Wataniyyah lil-Nashr wa-al-Tawzi', 1972), 36. 

12. Basha, intro, to al-GhazzI, Al-Zubdahfi Sharh al-Burdah, 34. 

13. The locus classicus for the definition of c amiid al-shi c r is that of al-Marzuqi 
(d. 421/1030) in his introduction to Al-Hamasah of Abu Tammam. See Ahmad ibn 
Muhammad al-Marzuqi, Sharh Diwati al-Hamasah, 2nd ed., 4 vols., eds. Ahmad 
Amin and 'Abd al-Salam Harun (Cairo: Matba'at Lajnat al-TaTlf wa-al-Tarjamah 
wa-al-Nashr, 1967), 8-9. For further references, see S. Stetkevych, Abu Tammam , 
257-64; al-Marzuqi’s passage is translated on p. 260. 

14. The poets and scholars of rhetoric of the period did not see it this way. On 
this subject, see S. Stetkevych, “From Jahiliyyah to BadTiyyah.” 

15. 'Abd Allah Ibn al-Mu'tazz, Kitdb al-Badi c , ed. Ignatius Kratchkovsky, 

E.J.W. Gibb Memorial Series No. X (London: Messrs. Luzac, 1935), 1 and passim. For 
discussion and further references, see S. Stetkevych, Abu Tammam, 19-37. 

16. On Johnsonian “wit” and Metaphysical poetry, see Mustafa Badawi, “From 
Primary to Secondary qasidahs,” Journal of Arabic Literature 11 (1980), 23-24. The 
concept of “mannerism” as it might be applied to Arabic poetry, introduced by J. C. 
Biirgel and then Wolfhart Fleinrichs, has been explored further by Sperl (although 
the issues of “classicism” versus “mannerism” as well as various concepts of “mime- 
sis” as they apply in various periods of Arabic poetry remain problematic, Sperl’s 
application, following Biirgel and Heinrichs, of H. Friedrich’s observations con- 
cerning the Italian baroque lyric is a fruitful approach). See Stefan Sperl, Manner- 
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ism in Arabic Poetry: A Structuralist Analysis of Selected Texts (3rd Century AH/gth 
Century AD-sth Century AH/nth Century ad) (Cambridge: Cambridge University 
Press, 1989), esp. t55-8o, references 155. 

17. See S. Stetkevych, Abu Tammam, ch. r, 5-37; based on my earlier study “To- 
ward a Redefinition of Badi c Poetry,” Journal of Arabic Literature 12 (1981): r-29. 
Badawi’s remarks on al-madhhab al-kaldmi appear to be influenced by my T98T ar- 
ticle (although he provides no reference), which, as editor of JAL at the time, he 
read prior to the publication of his t98o article. See Badawi, “From Primary to Sec- 
ondary qasidahs,” 24. 

18. My argument here generally follows that of earlier work in S. Stetkevych, 
Abu Tammam, 5-37. 

19. See S. Stetkevych, Abu Tammam, ch. 3, passim, esp. 66, 8r, 36; Abu al-Qasim 
aTHasan ibn Bishr al-Amidi, Al-Muwdzanah bayn Shi c r Abi Tammam wa-al- 
Buhturi, 2 vols., ed. Ahmad Saqr (Cairo: Dar al-Ma'arif, 1972), 1:238-39; 1:511-12. 

20. Abu Tammam [Habib ibn Aws al-TaT], Diwan Abi Tammam bi-Sharh al- 
Khatib al-Tibrizi, 4 vols., ed. Muhammad 'Abduh 'Azzam (Cairo: Dar al-Ma'arif, 
1951), 1:40-74; poem no. 3. For a translation and discussion of the full poem, see S. 
Stetkevych, Abu Tammam, 187-211; S. Stetkevych, The Poetics of Islamic Legitimacy, 
152-79. This structural “defamiliarization” does not seem to bother al-Amidi who, 
it is worth noting, considered the first verse of Abu Tammam’s Amorium qasidah 
his best opening line. See S. Stetkevych, Abu Tammam, 54; al-Amidi, Al- 
Muwdzanah, 1:59-60. 

21. Ibn al-Mu'tazz, Kitdb al-BadT, 11; S. Stetkevych, Abu Tammam, 24. 

22. Ibn al-Mu'tazz, Kitdb al-BadT, 23; S. Stetkevych, Abu Tammam, 24. Abu 
Tammam, Diwan, 3:167, gives Id tud c a halikan = “they will not say you have 
perished.” 

23. Apud Badawi, “From Primary to Secondary qasidahs,” 23. 

24. See S. Stetkevych, “Toward a Redefinition of Badi c Poetry,” and S. Stetkevych, 
Abu Tammam, 5-32. 

25. See, for example, the passage on coining new terms, especially technical 
terms, that al-Jahiz cites, in 'Amr ibn Bahr al-Jahiz, Al-Baydn wa-al-Tabyin, 4 vols., 
ed. 'Abd al-Salam Harun (Cairo: Maktabat al-Khanji, 1968), 1:138-141; see the trans- 
lation in S. Stetkevych, Abu Tammam, 16-17. 

26. See S. Stetkevych, “Toward a Redefinition ofBadi c Poetry,” and S. Stetkevych, 
Abu Tammam, 3-49. 

27. See S. Stetkevych, The Poetics of Islamic Legitimacy, 152-79 passim. 

28. See S. Stetkevych, The Poetics of Islamic Legitimacy, 180-240 passim on al- 
Mutanabbi and, on the imitation of High 'Abbasid badi c panegyrics as emblems of 
political legitimacy in the Umayyad court in Cordoba, 241-82. Also of note in this 
regard is the conscious employ of High 'Abbasid poetics and the many mu c aradat 
of the 'Abbasid master panegyrists in Arabic Neo-Classical poetry. 

29. See S. Stetkevych, “From Jahiliyyah to Badi c iyyah,” and S. Stetkevych, “Al- 
BadTiyyah bayn Fann al- Qasidah wa- c Ilm al-Balaghah.” 

30. See Cl. Cahen, “Ayyubids,” and P. M. Holt, “Mamluks,” Eli. 

31. Modern biographies include Mubarak, Al-Mada^ih al-Nabawiyyah, 140-49 
(the most lively); Kllani’s introduction, in Kllani, Diwan al-Busiri, 5-47 and his ex- 
cerpts from al-Kutubl’s Fawdt al-Wafaydt: al-Qazwini’s Al-Muqaffa; and Ibn Taghrl 
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Birdi’sAl-Manhal al-Safi, 282-92; al-Qabbani, Al-Busiri. For the primary sources for 
al-Busiri’s biography, see the notes in Kllani, Diwdn al-Busiri, passim; the bibliogra- 
phy in al-Qabbani, Al-Busiri, 141-42; 'Umar Rida al-Kahhalah, Mu c jatn al-Mu^allifin: 
Tarajim Musannifi al-Kutub al-Arabiyyah , 15 vols. (Damascus: Matba'at al-Taraqqi, 
1380/1960), 10:28-29; Khayr al-Din al-Zirikli, Al-A c ldm: Qamus Tarajim li-Ashhar al- 
Rijal wa-al-Nisd 3 .... 2nd ed., 11 vols. (N.p.m.d.), 7:11. Also see, “Al-Busiri,” Eh Suppl. 

32. See Kllani, Dlwan al-Busiri, 49-77 ( Umm al-Qurd ); 220-33 ( Dhukhr al- 
Ma c ad); al-Nabhani, Al-Majmu c ah, 1:77-105 ( Umm al-Qurd ); 3:9-20 {Dhukhr al- 
Ma c ad). 

33. See references in note 31 above. 

34. A more extensive exploration of the Burdah myth, its variants, and its rela- 
tion to the Burdah myth associated with Ka'b ibn Zuhayr’s Burdah, is the subject of 
my unpublished paper “From Text to Talisman: Myth, Relic, and Miracle in the 
Two Mantle Odes.” 

35. Ibrahim ibn Muhammad al-Bajuri al-Kharputi, Hadha Kitdb Hdshiyat 
Ibrahim al-Bdjuri al-Kharputi . . . c ald matn al-Burdah li . . . al-Busiri ([Istanbul], 
1290 [1872]), 2-3. According to Juynboll, it is a gloss ( hdshiyah ) on al-Musannifak’s 
(d. 875/1470) commentary on the Burdah. See Th. W. Juynboll, “Badjuri, 
Muhammad Ibrahim,” EI2. The wide influence and popularity of al-Bajuri’s 
Hdshiyah is attested not only by the many printings (see, for example, Dar al-Kutub 
al-Misriyyah, Fihris, part 3, 80-81), but also Zaki Mubarak’s remarks in his forma- 
tive 1935 study of madih tiabawi, that the c ulamd 3 of al-Azhar used to hold classes 
on al-Bajuri’s Hdshiyat al-Burdah every Thursday and Friday that were very popu- 
lar with the students, although they were not required. See Mubarak, Al-Mada^ih 
al-Nabawiyyah, 164. 

36. Muhammad ibn Shakir al-Kutubi, Fawdt al-Wafaydt wa-al-Dhayl c Alayhd, 4 
vols., ed. Ihsan 'Abbas (Beirut: Dar Sadir, 1973-74), 3:368-69. See, e.g., Kllani, 

Diwdn al-Busiri, 27, 284-85; Mubarak, Al-Mada^ih al-Nabawiyyah, 147-48. 

37. Kllani, Diwdn al-Busiri, 27-28. 

38. Sperl, “Al-Busiri’s Burdah,” 2:470-71. 

39. Ibn 'Abd al-Salam, Qdla al-Shaykh Ibn Abd al-Salam fi Khawdss al- 
Kawdkib al-Durriyyah fi Madh Khayr al-Bariyyah lil-Shaykh al-Busiri. Staatsbiblio- 
thek zu Berlin. Petermann II 105 folios 243-254a. Ahlwardt identifies the author as 
'Abd al-'Aziz ibn 'Abd al-Salam d. 660/1262 and dates the ms. to ca. 1150/1737 (Ahl- 
wardt, Arabische Handschriften, 60). Brockelmann cites the ms. as Hawdss al-burda 
fi buri ad-da?, by 'Abdassalam b. Idris al-MarrakosI, d. 660/1262 (Brockelmann, 
GAL, 1: 311, no. 71 Berlin 7823). This identification seems highly improbable to me, 
as the date seems rather too early. Further research is needed on the development 
of the khasa^is al-Burdah traditions. 

40. See, for example, Mubarak, Al-Mada^ih al-Nabawiyyah, 151. Sperl seems un- 
aware of this, mentioning instead its common rhyme and meter with al- 
Mutanabbi’s mimiyyah “wd harra qalbdhu mimman qalbuhu shibamu” ([Abu al- 
Tayyib al-Mutanabbi,] Diwdn Abi al-Tayyib al-Mutanabbi bi-Sharh Abi al-Baqd 3 
al- c Ukbari, 4 vols., ed. Mustafa al-Saqqa et al. [Cairo: Mustafa al-Babi al-Halabi, 
1971], 3:362-74, poem no. 222). Sperl, “Al-Busirl’s Burdah,” 2:274. 

41. 'Umar ibn al-Farid, Sharh Diwdn Ibn al-Farid li-Jami c ih Rashid ibn Ghdlib; 
min Sharhay Hasan al-Burini wa-Abd al-Ghdni al-Ndbulusi. 2 vols. in 1, ([Cairo,] 
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Egypt: Al-Matba'ah al-'Amirah al-Sharifah, 1306 [1888]), 1:39-47. See also the trans- 
lation and notes, esp. on place-names, in A. J. Arberry, trans. and ann., The Mysti- 
cal Poems oflbn al-Farid (Dublin: Emery Walker, 1956), 96-97. 1 have followed the 
al-Burini/al-Nabulusi sharh (p. 41) in taking mu c tasifan ofv. 3 to be a hdl describing 
the desert (“random” = “wayless”) — rather than describing the “rolling up” or 
“traveling” of the camel-driver, as Arberry (p. 95) has done — and reading the 
rhyme-word of v. 7 as lil-saqami (p. 43). 

42. J. Stetkevych, The Zephyrs ofNajd, 79-102. 

43. Al-GhazzI, Al-Zubdahfi Shark al-Burdah, 6 and passim. I have corrected 
the editor’s misnumbering of the lines. 

44. On the Supplicatory Ode, i.e., the qasidah as a supplicatory ritual, see chap- 
ter 1 of this book, and S. Stetkevych, The Poetics of Islamic Legitimacy, esp. “Suppli- 
cation and Negotiation,” 110-43; also 32-47, 75. 

45. On the supplicatory panegyric qasidah as a ritual exchange along the lines 
formulated by Mauss, see chapter 1 of this book; S. Stetkevych, The Poetics of Islam- 
ic Legitimacy, 18, 77-78, 120, 182-83; and S. Stetkevych, “Umayyad Panegyric and 
the Poetics of Islamic Hegemony.” On his formulation, see Mauss, The Gift. See also 
S. Stetkevych, “Pre-Islamic Panegyric and the Poetics of Redemption,” passim. 

46. For the text, I have followed al-GhazzI, Al-Zubdahfi Sharh al-Burdah, cor- 
recting the mistakes in numbering the verses. For vocalization and translation, I 
have relied on al-GhazzI’s text and commentary and also on al-Bajuri, 

Hashiyah . . . c ald Matn al-Burdah, and the Egyptian grammarian Khalid [ibn 'Abd 
Allah] al-Azhari [d. 905/1499], Sharh Qasidat al-Burdah lil-Shaykh Khalid al- 
Azhari ([Istanbul]: Der Saadet/Sharikat Sahafiyyah 'Uthmaniyyah, 1318 [1900]). As 
these exist in numerous other manuscripts and print editions, I have referred to 
verse numbers rather than page numbers. Of the several English translations avail- 
able, the most accurate is probably that of R. A. Nicholson. I have consulted it as it 
appears in Arthur Jeffery, ed., A Reader on Islam: Passages from Standard Arabic 
Writings Illustrative of the Beliefs and Practices of Muslims (‘S-Gravenhage: Mou- 
ton, 1962), 605-20. 1 have also referred to Stefan Sperl’s translation and notes: Sperl, 
“Al-Busirl’s Burdah,” 2: 388-411 (trans.); 2:470-76 (intro, and notes). Please note that 
some differences in translation are due to the variety of interpretations offered by 
various commentators, and some minor differences reflect minor textual variants. 

47. More precisely, according to Yaqut, Dhu Salam is a wadi on the way from 
Basra to Mecca (3:240); Kazimah is on the Bahrayni seashore on the way from 
Basra (4:431); and Idam is a wadi in the mountains of Tihamah in which Medina 
lies (1:214-15). See Yaqut al-HamawI, Mu c jam al-Buldan, 5 vols. (Beirut: Dar Sadir, 
1955-57). As others have noted, these places do not correspond to a pilgrimage route 
that al-BusIrl (or anyone) would have taken from Egypt. Hence my point that they 
form a poetic and spiritual genealogy rather than a geographical itinerary. 

48. See al-GhazzI, Al-Zubdahfi Sharh al-Burdah, v. 2. According to Mahmud 'Ali 
Makki, it was Mihyar al-Daylami who introduced the Hijazi place-names associated 
with the Islamic pilgrimage routes and rites ( manazil al-hajj) into the nasib, which 
otherwise had been characterized by the evocative place-names associated with the 
poet’s beloved or his tribal homeland, e.g., ofNajd (verbal communication, Cairo, 

May 2001). It seems it may actually go back to Mihyar’s teacher, al-Sharif al-Radi (Ar- 
berry, The Mystical Poems oflbn al-Farid, 96, n. 1). Although she does not mention 
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these earlier precedents, Schimmel provides a brief overview of the theme of the poet’s 
longing for Medina in Arabic and other Islamic poetries (Schimmel, And Muhammad 
Is His Messenger, 189-94). See J. Stetkevych, Zephyrs ofNajd, 80-89. 

49. See Nicholson, “The Burdah of Al-Busirl,” 606, v. 5. 

50. I have followed Sperl in translating khasrn (enemy, opponent) as “litigant” to 
capture the play on hakam (arbiter, judge) and khasm. As Sperl notes, al-BusIri derives 
this word-play from v. 12 of al-Mutanabbi’s mimiyyah, although he uses it quite differ- 
ently. See al-Mutanabbi, Diwdn, 3:366; Sperl, “Al-Busiri’s Burdah,” 2:474, n. 10 - 

51. Al-GhazzI, Al-Zubdah fi Sharh al-Burdah, 52, n. 2; Sperl, “Al-Busiri’s Bur- 
dah,” 2:474, n. 7- Sperl has a bit of a mix-up: the second hemistich of al-Busiri’s v. 14, 
not the first, is the quotation from al-Mutanabbi’s opening hemistich of the poem. 
My interpretation of v. 14 of the Burdah differs somewhat from his. The quote 

( tadmin ) is from al-Mutanabbi, Diwdn, 4:34, poem no. 233, v. 1. 

52. M. Talbi, “'Iyad ibn Musa,” EI2. 

53. Al-Qadi 'Iyad ibn Musa al-Yahsubi al-Andalusi, Al-Shifa 3 bi-Ta c rif Huquq 
al-Mustafd, 2 vols., ed. Muhammad Amin Qurrah 'All et al. (Damascus: Dar al- 
Wafa 3 lil-Tiba'ah wa-al-Nashr, 1392/1972), 1:280 (part 1, ch.2, sect. 22). 

54. Schimmel succinctly explains this concept: 

In Sufism, after Ibn 'Arabi the preexistent essence of the Prophet, 
called al-haqiqa al-muhammadiyya, is considered to be the foun- 
tainhead of all prophetic activity. For this haqiqa muhammadiyya — 
a term often translated as “archetypal Muhammad” — manifests it- 
self first in Adam, then in all the other prophets until it finds its full 
expression once more in the historical Muhammad, who thus be- 
comes, as it were, the Alpha and Omega of creation. Muhammad the 
Prophet is the all-comprehensive and perfect manifestation of the 
primordial light, and with him the cycle of manifestations is com- 
pleted, for he is the Seal of the Prophets. 

Schimmel, And Muhammad Is His Messenger, 132; and see further, ch. 7 of the same 
book, “The Light of Muhammad and the Mystical Tradition,” 123-43. 

55. In Gerhard Bowering’s words, “The origin of the nur Muhammad in pre-eter- 
nity is depicted as a luminous mass of primordial adoration in the presence of God 
which takes the shape of a transparent column, c amud, of divine light and constitutes 
Muhammad as the primal creation of God.” Gerhard Bowering, “The Prophet of 
Islam,” 49-50, as cited in Schimmel, And Muhammad Is His Messenger, 125. 

56. Kllani, Diwdn al-Busiri, 30-31; see also al-Qabbani, Al-Busiri, 121-23. 

57. See al-Qadi 'Iyad, Al-Shifa 3 , 1:454 (part 1, ch. 3, sect. 12). 

58. Ibid., 1:424-27 (part 1, ch. 3, sect. 10). 

59. On intercommunal polemic in al-Busiri, see part 7 of the Burdah: The Night 
Journey and the Ascension, vv. 88-104; and his l° n g polemical poem against the 
Christians and Jews, Al-Makhraj wa-al-Mardud fi al-Radd 'ala al-Nasara wa-al- 
Yahud (Kllani, Diwdn al-Busiri, 175-219; and al-Nabhanl, Al-Majtnu c ah al- 
Nabhdniyyah, 3: 134-50; rhyme: -Id), and sections of his celebrated long madih 
nabawi, Umm al-Qura fi Madh Khayr al-Wara, commonly known by its rhyme as 
al-Hamziyyah (Kllani, Diwdn al-Busiri, 49-77; al-Nabhani, Al-Majmu c ah al- 
Nabhdniyyah, 1:77-105). See the discussion in al-Qabbani, Al-Busiri, 91-96. 
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60. Connerton, How Societies Remember, 73-74; S. Stetkevych, The Poetics of Is- 
lamic Legitimacy, 247; and see above, chapter 1, Ka'b’s vv. 39-41; and below, chapter 
3, part 5, vv. 83-93. 

61. Al-GhazzI, Al-Zubdahfi Shark al-Burdah, 75, n.i. The line is from Abu 
Tammam’s celebrated qasidah on al-Mu'tasim’s conquest of the Byzantine city of 
Amorium (Ammuriyah). See Abu Tammam, DJwdn, 1:40-74; poem no. 3, v. 37 (see 
intro, to chapter 2). 

62. I have given the line as it appears in al-Buhturi, DJwdn, 2:1230; poem no. 

486, v. 6. 

63. See al-Qadi c Iyad, Al-Shifa’, 2:194-207 (part 2, ch. 4, sect. 9); Schimmel, And 
Muhammad Is His Messenger, 190-91. 

64. Al-Qadi 'Iyad, Al-Shifa’, 2:132 (part 2, ch. 3, sect. 9). 

65. As noted above, parts 4-8 of the Burdah are, in terms of the qasidah form of 
the poem, structurally appended to the madih section proper (part 3). 

66. See S. Stetkevych, The Poetics of Islamic Legitimacy, 145, 152, 169-70. 

67. Schimmel, And Muhammad Is His Messenger, 33. Schimmel’s book remains 
the best English-language resource as both a survey and bibliographic reference on 
this subject. 

68. As mentioned above, the modern editions of al-Qadi 'Iyad’s Al-Shifd^ pro- 
vide detailed references to authoritative sources. The commentaries on al-Busiri’s 
Burdah likewise provide references, although not very systematically, for Sirah- 
related events that appear in the poem. This does not, of course, prove that these 
are precisely the sources that the judge or the poet relied upon, but rather that their 
writings are in keeping with materials recognized and accepted as authoritative. It 
is interesting that al-Bajuri also wrote a commentary on Al-Shifd^. See Juynboll, 
“Badjuri.” 

69. On the historical development of Islamic narratives concerning the birth of 
the Prophet, see Marion Holmes Katz, The Birth of the Prophet Muhammad (Lon- 
don: Routledge, 2007), 6-62. 

70. See S. Stetkevych, Abu Tammam, 154-55; indeed c Abd al-Qahir al-Jurjani 
takes Abu Tammam to task for what he considers his excessive affectation: that he 
could not pass by a place-name without producing jinas or other badi c - figure in- 
volving it. See ibid., 27; 'Abd al-Qahir al-Jurjani, Asrdr al-Baldghah, ed., Hellmut 
Ritter (Istanbul: Government Press, 1954), 15. 

71. See al-Qadi 'Iyad, Al-Shifa^, 1:715-733 (part 1, ch. 4, sects. 28-29); al-Ghazzi; 
al-Bajuri. 

72. See al-Qadi 'Iyad, Al-Shifd^, 1:730 (part 1, ch. 4, sect. 29); al-Ghazzi; al-Bajuri. 

73. As far as I know, the crashing down of idols at the Ka'bah is most common- 
ly said to have occurred when Muhammad entered the mosque of Mecca in the 
year of the conquest, when he pointed a staff at the sixty idols surrounding the 
Ka'bah and declared, “The truth has come and falsehood has perished” (ja^a al- 
haqqu wa-zahaqa al-bdtilu; QK 17:81), whereupon the idols fell over on their faces. 
See al-Qadi 'Iyad, Al-Shifa > , 1:592 (part 1, ch. 3, sect. 18). 

74. See al-Qadi c Iyad, Al-Shifd 3 , 1:588 (part 1, ch. 4, sect. 16). It seems to me that 
there may be a conflation of the story of pebbles singing praises as in Al-Shifd 3 , 
where no mention is made of battle (and the notes give reference to Ibn 'Asakir), 
with the accounts of Muhammad’s miraculously routing the enemy with a handful 
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of pebbles, which, as al-Ghazzi and al-Bajuri tell us, occurred at the battle of Badr 
(according to al-Bukharl) or Hunayn (according to Muslim). 

75. The term “mythic concordance” I adopt from Connerton, How Societies Re- 
member, 43 and passim. I have used this concept in an extended way in S. Stetkevych, 
The Poetics of Islamic Legitimacy, passim and index, with regard to the cognation 
established between different poets and also between their patrons through the em- 
ploy of the ritual structure of the panegyric ode. 

76. The second hemistich is a paraphrase of a hadith that al-Ghazzi (v. 82) cites 
from Al-Sahihdn (i.e., the Sahihs of al-Bukhari and Muslim), that the Prophet said, 
“My two eyes sleep but my heart sleeps not” {finna c aynayya tandmdni wa-ld 
yanamu qalbi). 

IT. In the Arabic I have followed the variant al-yamm for sea or ocean, rather 
than al-Ghazzi’s al-baln. 

78. For an overview of traditional Islamic beliefs concerning the Prophet 
Muhammad’s miracles, special attributes, and signs of divine favor ( mu c jizdt , 
khascPis, karamat), see al-Qadi c Iyad, Al-ShifcT, 1:479-743 (part 1, ch. 4); Schimmel, 
And Muhammad Is His Messenger, 67-80 and references. 

79. See al-Qadi 'Iyad, Al-ShifaT, 1:573-80 (part 1, ch. 4, sect. 16) = trees; 1:593 (part 1, 
ch. 3, sect. 18) = cloud; 1: 543-50 (part 1, ch. 3, sect. 12), also 1:495-97 (part 1, ch. 4, sect. 

3) = splitting the moon. See Schimmel, And Muhammad Is His Messenger, 69-70 and 
references on the splitting of the moon. See al-Ghazzi and al-Bajuri, vv. 72-75. 

80. See al-Qadi 'Iyad, Al-Shifd 3 , 1:573-80 (part 1, ch. 4, sect. 16); al-Ghazzi and 
al-Bajuri, vv. 72-73. 

81. See Ibn Hisham, Al-Sirah al-Nabawiyyah, 1:179-80, where the event takes 
place in Muhammad’s childhood; al-Qadi 'Iyad, Al-Shifa\ 1:336-38 (part 1, ch. 3, 
sect. 1), where it is placed in the section on Muhammad’s place or status ( makanah ), 
which directly precedes the section on the Night Journey and Ascension but is re- 
lated by the Prophet as part of his childhood; and 1:347 (part 1, ch. 3, sect. 2) where 
the author states that it did not occur at the time of the Night Journey, but in 
Muliammad’s childhood. See further, Schimmel, who notes that the splitting and 
cleansing of Muhammad’s breast “serves clearly as an initiatory preparation for his 
prophetic calling and mission” (69); see Schimmel, And Muhammad Is His Messen- 
ger, 67-69 and especially her references. 

82. Al-Bajuri objects that the verse should be understood to mean “I swear by 
[the Lord of] the moon,” because legists forbid swearing by other than God. Obvi- 
ously my reading differs from this. 

83. See Ibn Hisham, Al-Sirah al-Nabawiyyah, 2:423-24, part of al-Isra 3 wa-al- 
Mi'raj, the etiological anecdote of the Prophet giving Abu Bakr the sobriquet “al- 
Siddiq” most explicitly because he believed in Muhammad’s description of Jerusalem 
in his Night Journey when others did not. The entire anecdote is an extended word- 
play on sadaqa (to tell the truth); saddaqa (to believe, give credence), and siddiq, dem- 
onstrating both Abu Bakr’s loyalty and his giving credence to Muhammad. 

84. See al-Qadi 'Iyad, Al-Shifd 3 , 1:602 (part 1, ch. 4, sect. 19); al-Ghazzi and al- 
Bajuri, vv. 76-77. The Miracle of the Cave is said to have as its QuUanic text-source 
QK 8:30: “[Remember how] the Unbelievers plotted against you, to keep you in 
bonds, or kill you, or expel you. They plot, but Allah plots too, and Allah is the best 
of all plotters.” 
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85. Ibid., 1:617-24 (part 1, ch. 4, sect. 21). 

86. See al-Qadl 'Iyad, Al-Shifa ”, 1:628 (part 1, ch. 4, sect. 22). 

87. Ibid. 

88. The basic tenets of I'jaz al-Qur 3 an are summarized in al-Qadl 'Iyad, Al- 
Shifd ”, 1:500-52 (part 1, ch. 4, sects. 4-11), that is the first major block of materials 
concerning Muhammad’s miracles. See G. E. von Grunebaum, Tdjaz,” EI2. 

89. I follow al-Azhari and al-Bajuri in my reading of this line — i.e., that 
Muhammad passed by the other prophets, which is more in keeping with the As- 
cension narratives (and my discussion of the Ascension as an initiatory contest, 
below), rather than Nicholson’s more literal reading “With them [the other proph- 
ets] thou didst pierce through the seven heavenly spheres.” 

90. It seems to have inspired the academic imagination as well. For an extensive 
diachronic study of the development of the Ibn 'Abbas version of the Night Journey 
and Ascension, plus translations and bibliography, see Frederick S. Colby, Narrat- 
ing Muhammad’s Night Journey: Tracing the Development of the Ibn Abbas Ascen- 
sion Discourse (Albany: State University of New York Press, 2008). On pictorial ex- 
pressions, see Christiane J. Gruber, The Timurid Book of Ascension: A Study of Text 
and Image in a Pan-Asian Context (Valencia, Spain: Patrimonio Ediciones, 2008). 
Further, see Brooke Olson Vuckovic, Heavenly Journeys, Earthly Concerns: The Leg- 
acy of the Mi c raj in the Formation of Islam (New York: Routledge: 2005); and Chris- 
tiane Gruber and Frederick Colby, eds., The Prophet’s Ascension: Cross-Cultural En- 
counters with the Islamic MTraj Tales (Bloomington: Indiana University Press, 
2010). For a composite narrative of the Night Journey and Ascension, chronology, 
illustrations, basic bibliography, and interpretative essay, see Jamel Eddine 
Bencheikh, Le Voyage Nocturne de Mahomet followed by L’Aventure de la Parole 
(Paris: Imprimerie Nationale, 1988). 

91. See B. Schrieke — [J. Horovitz] “Mi'radj,” part r, and J. E. Bencheikh 
“Mi'radj,” part 2, and references EI2; Schimmel, And Muhammad Is His Messenger, 
159-75. See further the discussion of the Night Journey and Ascension in Ahmad 
Shawqi’s Nahj al-Burdah, chapter 3 of this volume, part 5. 

92. See Ibn Hisham, Al-Sirah al-Nabawiyyah, 2:421-33; al-Qadl 'Iyad, Al-Shifa”, 
1: 343~97 (part 1, ch. 3, sects. 2-7), and above, note 43. 

93. See al-Qadl 'Iyad, Al-Shifa ”, 1:363 (part 1, ch. 3, sect. 3). 

94. I have followed al-Bajuri in identifying the third person masc. pi. pronoun as 
the enemy. There is some confusion in the commentaries (see al-GhazzI and al-Bajuri, 
v. 122) in identifying the antecedents of the pronouns in this passage: however, with 
careful attention to the context, I have taken the 3m pi. of verses 118-122 to refer to the 
enemies/infidel; 123-133 to refer to the Muslim warriors/Companions. 

95. Unlike al-GhazzI and al-Bajuri, I take minhum to be a case of min al-bayan 
and to refer to the warriors/Companions. This is consistent in terms of grammar 
and sense with the preceding and following verses (125 and 127). 

96. As Nicholson points out (v. 138), “proof” ( burhan ) may be an allusion to QK 
4:174, which also seems to refer to the Qur 3 an itself. I take it to mean the Qur 3 an. 

97. Although he does not discuss the literary genesis of passages such as al- 
Busiri’s, Fawzi Amin makes a similar point in his explanation of the appearance of 
the Prophet’s battles and raids in madih nabawi of the Mamluk period: that they 
present an idealized picture of warriors of the faith that is equally applicable for all 
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periods. On this and on the contemporary polemic and political aspect of elements 
such as the Prophet’s battles in madih nabawi of the Mamluk period, see Fawzi 
Muhammad Amin, Adab al- c Asr al-Mamluki al-Awwal: Malamih al-Mujtama c al- 
Misri (Alexandria, Egypt: Dar al-Ma'rifah al-Jami'iyyah, 2003), 93-98. 

98 . In chronological order: Badr, 2 ah, QK 3:123, Ibn Hisham, Al-Sirah al-Na- 
bawiyyah, 2:643-802; Uhud, 3 ah, QK 3:121 (taken to refer to it, not named); Ibn 
Hisham, 3:837-967; Hunayn, 8 ah, QK 9:25, Ibn Hisham, 4:1283-1329. 

99 . See Abu Tammam, Diwan, 1:40-74; poem no. 3, vv. 50-58; S. Stetkevych, 

The Poetics of Islamic Legitimacy, 172-73. 

100 . The Mu'allaqah of 'Amr ibn Kulthum, v. 79, in al-Anbari, Shark al-QascTid 
al-Sab c , 367-427 . 1 have taken manzil to be a masdar mimi used as maf c ul mutlaq 
lil-tashbih. 

101 . See Bishr ibn Abi Khazim al-Asadi, Diwan, 2nd ed., ed. 'Izzat Hasan (Da- 
mascus: Manshurat Wizarat al-Thaqafah, 1972), 137-41; poem no. 28, v.13. The rhe- 
torical sal (or is^al, ask) is commonly found in other poetic contexts ( hija 3 , madih, 
etc.) as well, but its use in fakhr is nevertheless pronounced. Al-GhazzI cites a 
QuHanic referent, wa-is^al al-qaryata (QK 12:82), but the poetic fakhr convention 
seems much closer in this case. 

102 . See for example, the Mu'allaqah of 'Amr ibn Kulthum, vv. 58-61 and again 
vv. 74-77, in al-Anbari, Sharh al-QascPid al-Sab c , 367-427. On the poetics of these 
strings of active participial epithets, with particular references to elegy, see S. 
Stetkevych, The Mute Immortals Speak, 168-88. 

103 . Abu Tammam, Diwan, 1:40-74; poem no. 3, v. 60. 

104 . Ibid., vv. 69-70. 

105 . See S. Stetkevych, The Poetics of Islamic Legitimacy, 73, 105-9. 

106 . On the general Muslim tenet that the Prophet was ummi, in the sense of un- 
lettered, illiterate, and that this constitutes proof of his divine inspiration, plus ref- 
erences to scholarship that explores other interpretations, see Schimmel, And Mu- 
hammad Is His Messenger, 71-74 and references. 

107 . See chapter 1 of this volume; S. Stetkevych, “Pre-Islamic Panegyric and the 
Poetics of Redemption,” 33-37; and S. Stetkevych, The Poetics of Islamic Legitimacy, 
65-70. 

108 . Diwan al-Buhturi, 2:1153 (poem no. 470, v. 6). 

109 . See Al-QadI 'Iyad, Al-Shifa 3 , 1:398-407 (part 1, ch. 3, sect. 8). 

110 . Schimmel, And Muhammad Is His Messenger, 92; see also al-Qadi 'Iyad, Al- 
Shifa 3 , 2:137-76 (part 2, ch. 4, sect. 1-5). 

111 . From al-Akhtal’s ldmiyyah, c Afa Wasitun (Wasit Lies Deserted), in Fakhr al- 
Din Qabawah, ed. Shi c r al-Akhtal, Abi Malik Ghiydth ibn Ghawth al-Taghlibi, in the 
recension of al-Sukkari, 2nd ed., 2 vols. (Beirut: Dar al-Afaq al-Jadidah, 1979), 1:1— 
34. For a translation and analysis of the full poem, see S. Stetkevych, “Supplication 
and Negotiation: The Client Outraged,” in The Poetics of Islamic Legitimacy, 110-43; 
or S. Stetkevych, “Umayyad Panegyric and the Poetics of Islamic Hegemony.” 

112 . On sabd and Najd, see J. Stetkevych, Zephyrs ofNajd, ch. 3, esp. 116-20, 128- 
32; see also, S. Stetkevych, Abu Tammam, 326-27. 

113 . See S. Stetkevych, “Poetic Expansion as Verbal Reliquary,” S. Stetkevych, 
“From Jahiliyyah to BadPiyyah,” and S. Stetkevych, “Al-Badl'iyyah bayn Fann al- 
Qasidah wa-'Ilm al-Balaghah.” 
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3. Ahmad Shawql and the Reweaving of the Mantle 

1. Under the title “Imperialisms and Identities: Ahmad Shawqi’s Nahj al-Bur- 
dah,” parts of this study, in earlier versions, were presented at the annual meetings 
of the American Comparative Literature Association, Ann Arbor, Michigan, 17 
April, 2004, and the Middle East Studies Association, Montreal, Canada, 17 No- 
vember 2007. 

2. In the present study I have relied primarily on the first printing of Nahj al-Bur- 
dah, with Muhammad al-Muwaylihi’s introduction and Shaykh Salim al-Bishrl’s 
commentary: Ahmad Shawqi, Nahj al-Burdah wa- c alayh Wadah al-Nahj lil-Shaykh 
Salim al-Bishri (Cairo: Matba'at al-Islah, 1328/1910). There are numerous later editions 
and reprints. It appears in the editions of Shawqi’s diwan with standard philological 
and explanatory commentaries, but with no reference to the occasion or circumstanc- 
es of its composition. See, e.g., Ahmad Shawqi, Al-Shawqiyydt, intro. Muhammad 
Husayn Haykal, 4 vols. in 2 (Cairo: Al-Maktabah al-Tijariyyah al-Kubra, 1970), 1:190- 
208; Ahmad Shawqi, Al-Shawqiyydt, ed. and comment. 'Ali c Abd al-Mun c im 'Abd al- 
Hamid (Cairo: Al-Sharikah al-Misriyyah al-'Alamiyyah lil-Nashr/Longman: 2000), 
212-28, where it falls under the rubric of “Islamiyyat.” 

3. Mounah A. Khouri, Poetry and the Making of Modern Egypt, 55-57; and, 
further, 54-102. For an extensive bibliography, see Arthur Goldschmidt, Jr., Bio- 
graphical Dictionary of Modern Egypt (London and Boulder, Colo.: Lynne Rienner 
Publishers, 2000), 193-94. 

4. For a literary and historical overview of Shawqi’s life and work, see Shawqi 
Dayf, Shawqi: Shd c ir al- c Asr al-Hadith, 11th ed. (Cairo: Dar al-Ma c arif, 1986). 

5. For an overview of the major characteristics and modernist literary disputes 
concerning Arabic Neo-Classical poetry, see S. Moreh, “The Neoclassical Qasida: 
Modern Poets and Critics,” in G. E. von Grunebaum, ed., Arabic Poetry: Theory and 
Development, Third Giorgio Levi Della Vida Biennial Conference, University of 
California, Los Angeles, 1971 (Wiesbaden: Otto Harrassowitz, 1973), 155-79; like- 
wise, see S. Somekh, “The Neo-Classical Poets,” in M. M. Badawi, ed., The Cam- 
bridge History of Modern Arabic Literature (Cambridge: Cambridge University 
Press, 1992), 36-81. Recently several important studies have brought Arabic Neo- 
Classical poetry fully into the purview of contemporary literary theory and inter- 
pretation. Most important in the present context are: Hussein N. Kadhim, The Po- 
etics of Anti-Colonialism in the Arabic Qasidah (Leiden: E. J. Brill, 2004), which 
deals with Arabic Neo-Classical and Modern poetry as a response to Western im- 
perialism; Yaseen Noorani, “A Nation Born in Mourning: The Neoclassical Funeral 
Elegy in Egypt,” Journal of Arabic Literature 28 no. 1 (March, 1997): 38-67; Yaseen 
Noorani, “The Rebellious Subject: Political Self-Fashioning in Arabic and Persian 
Poetry of the Colonial Period,” Journal of Arabic Literature 29 no. 2 (July 1998): 

1-30; Yaseen Noorani, “The Lost Garden of al-Andalus: Islamic Spain and the Poet- 
ic Inversion of Colonialism,” International Journal of Middle East Studies 31 no. 2 
(May 1999): 237-54. These three articles treat Arabic Neo-Classical poetry in terms 
of the formation of nationalism in the colonial context; the last especially is perti- 
nent to the present study. See also Akiko Motoyoshi Sumi, “Poetry and Architec- 
ture: A Double Imitation in the Siniyyah of Ahmad Shawqi,” Journal of Arabic Lit- 
erature 39 no. 1 (2008): 72-122, which offers a reading of Shawqi’s Neo-Classical 
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masterpiece in terms of Interarts Theory as an imitation of al-Buhturi’s Siniyyah, 
on the one hand, and an ekphrastic portrayal of the Islamic monuments of al-An- 
dalus, on the other. 

6. G. Delanoue, “al-Marsafi, al-Husayn,” Eh. 

7. Khouri, Poetry and the Making of Modern Egypt, 9, t3-t4. 

8. Albert Hourani, Arabic Thought in the Liberal Age 1798-1939 (Cambridge: 
Cambridge University Press, t998 [Oxford, 1962]), 344; and passim for a general in- 
tellectual background for the period under discussion, especially on al-Tahtawi (ch. 
4), al-Afghani (ch. 5), 'Abduh and his disciples (chs. 6 and 7), Egyptian nationalism 
(ch. 8). 

9. Mahmud Sami al-Barudi, Kashf al-Ghummah fi Madh Sayyid al-Ummah, 
ed. and intro., Sa'd al-Zalam ([Cairo]: Matbu'at al-Sha'b, t978). 

10. Al-Barudi, Kashf al-Ghummah, 43. 

11. See Sa'd al-Zalam, introduction to al-Barudi, Kashf al-Ghummah, 32. An 
extended discussion of al-Barudi’s Kashf al-Ghummah and its relationship to 
Shawqi’s Nahj al-Burdah is beyond the purview of the present study. Zaki Mubarak 
has undertaken the comparison and evaluation of the three mada’ih nabawiyyah, 
al-Busiri’s Burdah, al-Barudi’s Kashf al-Ghummah, and Shawqi’s Nahj al-Burdah; 
see Zaki Mubarak, Al-Muwazanah bayn al-Shu c ard? (Cairo: Dar al-'Arabi lil-Tiba'ah 
wa-al-Nashr, n.d.), ch. t9 (al-Busiri wa-Shawqi), i7t-8o; and esp. ch. 20 (Bayn al- 
Buslrl wa-Shawqi wa-al-Barudl), r8r-95. His discussion does not go much beyond 
comparing individual lines or passages of the nasib, especially for the first two; but 
he does have some interesting comparative examples from other poets. 

12. Al-Shawqiyydt, ed. Haykal, ^34-41; and see chapter 2. 

13. For example, the collection of five badViyyat, of Ibn Hijjah al-HamawI, 
Tmad al-DIn Abu al-Fida, Tzz al-DIn al-Mawsili, 'Afishah al-Ba'uniyyah and Saif 
al-Din al-Hilli, respectively; in Al-Badi c iyyat al-Khams fi Madh al-Nabi al-Mukhtdr 
wa-al-Sahdbah al-Kiram (Cairo: 1897). Likewise, Ibn Hijjah’s literary and rhetorical 
compendium organized as a commentary to his badi c iyyah was published in Egypt 
in this period: Taqi al-Din Abu Bakr ibn 'All Ibn Hijjah al-HamawI, Khizdnat al- 
Adab wa-Ghdyat al-Arab (Cairo: Al-Matba'ah al-Khayriyyah, 1304/1887). 

14. Al-Muwaylihi, introduction to Shawql, Nahj al-Burdah, p. c ayn (= iii). 

15. Shawqi, Nahj al-Burdah, frontispiece. In later editions, such as the Cairo 
1994, the frontispiece with the Khedival seal is gone, and the dedication is relegated 
to a footnote to al-Muwaylihi’s introduction. Shawql, Nahj al-Burdah (Cairo: Mak- 
tabat al-Adab, 1994), 9. 

16. For a brief biography of Salim al-Bishri and references, see Goldschmidt, Bio- 
graphical Dictionary of Modern Egypt, 37-38. It is of note that as a student at al-Azhar 
al-Bishri studied with al-Bajuri, whose commentary on al-Busiri’s Burdah I discussed 
in chapter 2. What is most curious is that Mubarak notes a literary controversy over 
whether it was actually Salim al-Bishri who composed the Wadah al-Najh commen- 
tary or his son, Shaykh 'Abd al-'Aziz al-Bishri. The latter vehemently denies this (this 
is from after Salim al-Bishri’s death). See Mubarak, Al-Muwazanah bayn al-Shu ( ara‘, 
180. My point here is that Salim al-Bishri undoubtedly put his name to the Wadah al- 
Nahj and it is therefore his authority that the Wadah al-Nahj invokes. 

17. Al-Shawqiyydt, ed. Haykal, 1:98-102. Dayf, Shawqi, 132. 

18. See notes 15 above and 31 below. 
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19. This is a major theme of S. Stetkevych, The Poetics of Islamic Legitimacy. 

20. R. M. A. Allen, “al-Muwaylihi, Muhammad,” EI2; Dayf, Shawqi, 95-96. 

21. Muhammad al-Muwaylihi, introduction to Shawqi, Nahj al-Burdah, pp. 
alif-zcP. 

22. For in-depth coverage of these circumstances, see Afaf Lutfi Al-Sayyid, 
Egypt and Cromer: A Study in Anglo-Egyptian Relations (New York: Praeger, t969), 
passim, and Peter Mansfield, The British in Egypt (New York: Holt, Rinehart and 
Winston, t972), chs. t4-t7. 

23. Hussein N. Kadhim, in his discussion and analysis of Shawqi’s poetic re- 
sponses to these two incidents, offers an eloquent and compelling formulation of 
the colonial experience in Egypt and the Arab world in light of post-colonial theory 
and provides an excellent backdrop and references. See Kadhim, The Poetics of An- 
ti-Colonialism, preface and ch. r. 

24. Hourani, Arabic Thought in the Liberal Age, 201. See also Khouri, Poetry and 
the Making of Modern Egypt, 65. 

25. As cited in Khouri, Poetry and the Making of Modern Egypt, 83. 

26. Ibid., 65-75. 

27. Ibid., 88-98. Oddly, Khouri, in tracing the political poetry of precisely this 
period — indeed, the very year t9to — makes no mention of Shawqi’s Nahj al-Burdah. 
He writes, summarizing Shawqi’s poetic production of the period from t907-t4: 

The reversal of Cromer’s policies after his retirement and the concil- 
iatory attitude adopted by Gorst toward the Khedive, who was able 
to reassert his authority, left their mark on Shawqi’s poetry. From the 
violent attacks on Cromer in the early poems, the poet shifted grad- 
ually to the less bitter criticism reflected in the Dinshaway poems. 

These were followed by a long overwhelming silence interrupted 
shortly after the dethronement of 'Abbas by an ambiguous poem, 
which, as will be shown later, actually precipitated Shawqi’s exile to 
Spain in December, t9t4. [p. 88; emphasis mine] 

28. Albert Hourani, “The Decline of the West in the Middle East — I,” Interna- 
tional Affairs 29 (1953): 22-44, at 29-3L See Kadhim, The Poetics of Anti-Colonial- 
ism, vii. 

29. Moreh, “The Neoclassical Qasida”; Khouri, Poetry and the Making of Mod- 
ern Egypt, t35~95 passim; M. M. Badawi, A Critical Introduction to Modern Arabic 
Poetry (Cambridge: Cambridge University Press, 1975), 68-tt4 passim. 

30. Al-GhazzI, Al-Zubdah fi Sharh al-Burdah, 6 and passim. 

31. I have relied on the text of the first printing (t9to) of Nahj al-Burdah with 
Muhammad al-Muwaylihi’s introduction and Shaykh Salim al-Bishrl’s commen- 
tary: Shawqi, Nahj al-Burdah, and have consulted Haykal, Al-Shawqiyydt, t:t90- 
208; 'Abd al-Hamid, Al-Shawqiyydt, 212-28. 

32. Al-Bishri takes this verse to mean that the girls have red cheeks that inflame 
men’s hearts. I take it to mean rather that the sight of the beautiful maiden’s make 
the men’s cheeks blush, revealing the passion in their hearts. Al-Bishri, Wadah al- 
Nahj, v. t5. 

33. Gian Biagio Conte, The Rhetoric of Imitation: Genre and Poetic Memory in 
Virgil and Other Latin Poets, trans. Charles Segal (Ithaca, N.Y.: Cornell University 
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Press, 1986), 35 n. 5, 70, 76-77. See my discussion of Conte’s ideas as they apply to 
the pre-Islamic qasidah of al-Nabighah al-Dhubyani in S. Stetkevych, The Poetics of 
Islamic Legitimacy, 25-26. 

34. See above, note 13. 

35. Although he does not explicitly divide Nahj al-Burdah into sections, al- 
Bishri notes in his commentary to verse 25 that there is a transition ( takhallus ) here 
as the poet makes an abrupt cut-off from ghazal and tashbib (lyrical and amatory 
verse) to censuring worldly pleasures and warning against their temptations 

( dhamm al-dunya wa-al-tahdhir min kaydiha . . .). Al-Bishri, Wadah al-Nahj, v. 25. 

36. As cited in Amidi, Al-Muwdzanah, 1:269. 

37. Connerton, How Societies Remember, 59. See, further, my discussion of 
Connerton’s ideas with regards to al-Mutanabbi and the Arabic tradition, S. 
Stetkevych, The Poetics of Islamic Legitimacy, 185-86. 

38. Gerhard Bowering’s phrase, see chapter 2, part 3, vv. 52-53, and n. 55. 

39. Al-Qadi f Iyad, Al-Shifa 1 , 1:455 (part 1, ch. 3, sect. 13). 

40. Al-Bishri, Wadah al-Nahj, v. 48. Al-Bishri, typical of his theological nitpick- 
ing, notes that, technically speaking, angels do not thirst. 

41. For a summary of the literature/lore concerning Muhammad’s ancestors, 
see al-Bishri, Wadah al-Nahj, v. 51. 

42. See also Schimmel, And Muhammad Is His Messenger, 109; Abdullah Yusuf 
Ali,. The Holy Qur’an: Text, Translation, Commentary, (Elmhurst, N.Y.: Tahrike 
Tarsile Qur 3 an, 1987), 385 n. 1127; al-Qadi 'Iyad, Al-Shifa 1 , 1:445-46 (part 1, ch. 3, 
sect. 13). 

43. On the miracles of Muhammad of this sort, see al-Qadi 'Iyad, Al-Shifa 1 , 1: 
550-80 (part 1, ch. 5, sects. 15-17), and Schimmel, “Legends and Miracles,” in And 
Muhammad Is His Messenger, 67-80. 

44. V. 81 is in the dual, referring, apparently, to both the Romans and the Per- 
sians of v. 80. 

45. This correlates quite precisely to Hourani’s formulation of the Sunni con- 
ception of Islamic history. See Hourani, Arabic Thought in the Liberal Age, 7. 

46. See the discussion of and references for the Night Journey and Ascension, 
chapter 2, part 7, and notes. 

47. See R. Paret, “al-Burak,” EI2. 

48. Al-Qadi 'Iyad, Al-Shifa 1 , 1:351 (part 1, ch. 3 sect. 2). 

49. Connerton, How Societies Remember, 73-74. See my discussion of Connerton 
in the context of Arabic and Andalusian court ceremony and poetry, S. Stetkevych, 
The Poetics of Islamic Legitimacy, 247. 

50. As it occurs in the Qur 3 an, lawh mahfuz (preserved tablet) appears to refer 
to the original heavenly QurTin (QK 85:22), but further, it was believed to be the 
tablet upon which were written all the decisions of the divine will, past, present, 
and future. Likewise al-qalatn (the pen; QK 68:1; 96:4) is said in hadiths cited by 
al-Tabari to be the first thing that God created, so He could write down events to 
come. See A. J. Wensinck and C. E. Bosworth, “Lawh” and Cl. Huart and A. Groh- 
mann, “Kalam,” EI2. 

51. Al-Qadi 'Iyad, Al-Shifa 1 , 1:602 (part 1, ch. 4, sect. 19). 

52. Schimmel, And Muhammad Is His Messenger, p. 109; al-Qadi c Iyad, Al- 
Shifa 1 , 1:445-46 (part 1, ch. 3 sect.13). 
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53. It is also quite distinct from the sort of Andalusian madih nabawi that 
pleads for military intecession, whether divine or Mashriqi, against the military 
advances of the Reconquista. 

54. In his commentary al-Bishri takes jahl to be shirk, as though the verse is re- 
ferring to Muhammad’s era; I take the verse to be referring primarily to the igno- 
rance and backwardness of the Islamic East in Shawqi’s own time. See al-Bishri, 
Wadah al-Nahj, v. 117. 

55. This is not to say that I have interpreted Shawqi’s Nahj al-Burdah in light of 
Hourani’s formulation, but rather that, after reading Shawqi’s poem, it seemed to 
me to embody — perhaps more precisely to shape and/or enact — the Sunni concep- 
tion of Islamic history that Hourani has so concisely expressed. I by no means in- 
tend to suggest that Nahj al-Burdah is merely a poetic rendition of these ideas. 

56. Hourani, Arabic Thought in the Liberal Age, 7. This passage also applies quite 
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mon Katz Distinguished Lecture in the Humanities, University of Washington, Se- 
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69. Hourani, Arabic Thought in the Liberal Age, 114-15. The work to which he re- 
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148. 

72. On the Neo-Classical and Nahdah vision, and appropriation, of al-Andalus, 
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Al-Liwa 3 , 162 

Lord Cromer. See Baring, Sir Evelyn 
Lorenz, Konrad, 61 
love, 7, 86, 89, 93, 166-67, 169-70, 194, 
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204-205, 210, 215, 221, 223, 225, 

226, 227, 231; reader, 56, 61, 204; 
scholars, 2, 99; warriors, 133, 136, 
138-39, 198, 206-208, 278n94 
Mutakallimun, 77, 103, 124. See also 
Kalam 


al-Mutanabbi, Abu al-Tayyib, 80, 96, 
104, 140, 273n40, 275nn50,51 
al-Mu'tasim, 78-80, 104, 135, 137, 139, 

206, 217, 218 
al-Mutawakkil, 65, 80 
Mutran, Khalil, 163 
al-Muwaylihi, Muhammad, 155, 158, 

159-60, 232 

myth, 31, 34, 46, 52, 60, 65-66, 73, 79, 
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91, 94, 101, 104-105, 137, 138, 145- 
46, 148, 157, 158, 206, 218, 221, 225, 
228, 265n56; caliphal, 57, 79-80, 
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philters, 71, 86, 224 
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